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PREFACE 


Acarya Devasena, the Composer of ‘Alapa Paddhati’ 


Acarya Devasena had composed a treatise by the name ‘Darganasara’, 
in Vikrama Samvat 990 at a place called Dhara.J In case he is the same 
Acarya Devasena who composed the ‘Nayacakra’, in Prakrta language 
and in verses (gatha) form, then it is established that ‘Nayacakra’ 
should have been composed sometime during the end of the tenth 
century of Vikrama Samvat. Acarya Devasena had composed ‘Alapa 
Paddhati’, in Samskrta language and in aphorisms (sutra) form, on 
the basis of his ‘Nayacakra’, commonly called ‘Laghunayacakra’. An 
enlarged version of the same, called ‘Nayacakko’ was later composed 
by Acarya Mailladhavala. 

That ‘Alapa Paddhati’ is based on ‘Nayacakra’ is clear from the first 
sutra of the former, which reads as: 


MMI gad AAA STH ATT ATA AAT SAA U8 I 


On the basis of the sequence of verbal expression, I (Acdrya 
Devasena) shall now expound the ‘Alapa Paddhati’, based on 
the ‘Nayacakra’ (a Scripture in Prakrta language). 


A question arises: What propelled Acarya Devasena to compose ‘Alapa 
Paddhati’ after writing ‘Nayacakra” He himself provides the answer 
in sutra 3 of ‘Alapa Paddhati’: “This ‘Alapa Paddhati’ has been 
composed for establishing the mark (laksana) of the substances 
(dravya) and also their own-nature (svabhdva).” As per the above 
assertion, we find that beside covering the topics of the standpoints 
(naya) and the secondary-standpoints (upanaya), ‘Alapa Paddhati’ 
also delves into the topics of the substances (dravya), their qualities or 
attributes (guna), modes (paryaya) and nature (svabhava). 


1. ta fase 4 herereas wet (2013), aseetetact-farfera vreerecat 
(Aaa ), ‘WENT’, Y. 15-16. 
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Acarya Devasena’s Works: 


Alapa Paddhati (known also as DravyGnuyoga Pravesika) 
Laghunayacakra 

Aradhandsdara 

Tattvasara 

Darsganasara 

Bhavasamgraha 


The Gist of ‘Alapa Paddhati’ 


Acarya Devasena’s Alapa Paddhati is essential reading for every 
serious reader of the Dravyadnuyoga that ‘spreads the light of right 
(scriptural) knowledge by illuminating the Reality of substances — soul 
(iva) and non-soul (ajiva), merit (punya) and demerit (papa), bondage 
(bandha) and liberation (moksa), including influx (asrava), stoppage 
(sarivara), and gradual dissociation (nirjarda).’2 


It is exceedingly difficult for the men of ordinary intellect to fully 
comprehend the labyrinthine of standpoints (naya), as expounded by 
Lord Jina. It is true that without appreciating the import as well as the 
applicability of the individual standpoints (naya), one may get lost in 
the complex maze and cause great harm to one’s understanding, and 
even to one’s mental balance. 


This slim volume needs to be read over and over again to be able to 
internalize fully the underlying concepts. In order to facilitate 
understanding and as a reference guide, a glossary of some common 
terms mentioned in the text are given now. 


1. te 9. fare Oa ere wa a. afar SA weit (2002), waren, afer 
Si UATeea SA Te, WaT (FG.), ‘WRMEAT’, J. 3. 


2. See, Jain, Vijay K. (2016), Acarya Samantabhadra’s Ratnakarandaka- 
Sravakacara — The Jewel-casket of Householder’s Conduct, verse 46, p. 76. 
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The substances (dravya) 


The soul (iva), the matter (pudgala), the medium of motion 
(dharma), the medium of rest (adharma), the space (akdsa), and the 
time (kala) are the six substances (dravya). (stitra-5) 


That which has attributes or qualities (guna) and modes (paryaya) 
is a substance (dravya). (stitra-27) 


The qualities (guna) and modes (paryaya) 


The characteristics which exhibit incessant association (anvaya) 
with the substance (dravya) are attributes or qualities (guna) and 
the characteristics which exhibit sequential presence — logical 
discontinuity (vyatireka) — are modes (paryd@ya). (stitra-92) 

The natural (svabhava) and unnatural (vibhava) transformations 
(parinamana) [in a substance (dravya)] are called modes (parydaya). 
(sutra-105) 

The transformations in the quality (guna) are called the modes 
(paryaya). Such transformations are of two kinds — the subtle- 
modes (artha paryaya) and the gross-modes (vyarjana paryaya). 
(sutra-15) 


The valid-knowledge (pramana) and standpoints (naya) 


These [substances (dravya), etc.] are known through the expression 
of valid-knowledge (pramana) and standpoints (naya). (sutra-33) 
Right-knowledge (samyagjfidna) is valid-knowledge (pramana). 
(stitra-34) 

The standpoints (naya) are the subdivisions of the valid-knowledge 
(pramana). (sttra-39) 

Know, through the valid-knowledge (pramana), the substance 
(dravya) comprising manifold attributes; then, to establish its 
relative character, the substance should be viewed in light of the 
standpoints (naya) that postulate ‘in a way’ (kathancita, syat). 
(gatha-10) 
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The standpoint (naya) accepts one particular characteristic (amésa, 
dharma) of the substance (vastu) whose manifold nature has rightly 
been determined through the valid-knowledge (pramadna). Or, the 
chosen option (vikalpa) of the scriptural-knowledge (Sruta-jnana) is 
the standpoint (naya). Or, the particular intention of the knower is 
the standpoint (naya). Or, that which establishes the substance, 
having manifold nature, into its one particular nature is the 
standpoint (naya). (sitra-181) 


The installation (niksepa) 


The identification or attribution of the valid-knowledge (pramana) 
and the standpoint (naya) is called the installation (niksepa). 
Installation (niksepa) is done in four ways: name (nama), 
representation (sthapana), substance (dravya), and state (bhava). 
(stuitra-183) 


The primary divisions of the standpoints (naya) 


The primary divisions of the standpoints (naya) are the real or 
transcendental standpoint (nigcaya naya) and the empirical 
standpoint (vyavahara naya). The representation of the real or 
transcendental (nigscaya) is the standpoint of the substance — 
dravyarthika naya — and of the empirical (vyavahara) is the 
standpoint of the mode — paryayarthika naya. (gatha-4) 


The nine standpoints (naya) 


Based on the substance — dravyarthika, based on the mode — 
paryayarthika, the figurative — naigama, the generic — samgraha, 
the systematic — vyavahara, the straight — rjusitra, the verbal — 
Sabda, the conventional — samabhirudha, and the specific — 
evambhita, are the nine standpoints (naya). (sutra-41) 


The pure transcendental standpoint (suddha niscaya naya) 
The subject matter of the pure transcendental standpoint (swddha 
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nigcaya naya) is the uncontaminated (nirupadhi) state of the 
substance where no distinction is made between the quality (guna) 
and possessor-of-quality (guni). For example, ‘omniscience 
(kevalajnana), etc., is the soul (jiva).’ (siitra-218) 


The impure transcendental standpoint (asuddha niscaya 
naya) 


The subject matter of the impure transcendental standpoint 
(asuddha nigcaya naya) is the contaminated (sopadhi) state of the 
substance where no distinction is made between the quality (guna) 
and possessor-of-quality (guwni). For example, ‘sensory-knowledge 
(matijnana), etc., is the soul (jiva).’ (stitra-219) 


The secondary-standpoints (upanaya) 


Intrinsic empirical standpoint (sadbhita vyavahara naya), non- 
intrinsic (alien) empirical standpoint (asadbhita vyavahara naya), 
and figurative, non-intrinsic (alien) empirical standpoint (wpacarita 
asadbhita vyavahara naya) are the three kinds of the secondary- 
standpoints (upanaya). (stitra-44) 


The intrinsic empirical standpoint (sadbhita vyavahara 
naya) 


That which envisages disctinction in (intrinsically) single object is 
the intrinsic empirical standpoint (sadbhiita vyavahara naya). 

(For example, to say that the branches, etc., of the tree are different 
from the tree.) (switra-221) 


The non-intrinsic (alien) empirical standpoint (asadbhita 
vyavahara naya) 


That which envisages oneness in (essentially) different objects is the 
non-intrinsic (alien) empirical standpoint (asadbhiita vyavahara 
naya). 

[For example, to say that the object-of-knowledge (veya) is same as 
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knowledge (j7dna), or the inheritor-of-faith (Sraddheya) is same as 
right-faith (samyagdarsgana), or the rule-of-conduct (dcaraniya) is 
same as conduct (caritra).| (stitra-222) 


The figurative (or impure) intrinsic empirical standpoint 
(upacarita sadbhita vyavahara naya) 


The standpoint that makes distinction between the quality (guna) 
and possessor-of-quality (gunz) in the contaminated (sopadhi) state 
of the substance is the subject matter of the figurative (or impure) 
intrinsic empirical standpoint (wpacarita sadbhita vyavahara naya). 
For example, the soul (iva) has qualities (guna) like the sensory- 
knowledge (matijnana). (stitra-224) 


The non-figurative (or pure) intrinsic empirical standpoint 
(anupacarita sadbhita vyavahara naya) 


The standpoint that makes distinction between the quality (guna) 
and possessor-of-quality (gwni) in the uncontaminated (nirupddhi) 
state of the substance is the subject matter of the non-figurative (or 
pure) intrinsic empirical standpoint (anupacarita sadbhita 
vyavahara naya). For example, the soul (jiva) has qualities (guna) 
like the omniscience (kevalajnana). (sitra-225) 


The figurative non-intrinsic (alien) empirical standpoint 
(upacarita asadbhita vyavahara naya) 


The standpoint that establishes relationship between substances 
(essentially distinct) that have no integral bonding (saméslesa 
sambandha) among them is the subject matter of the figurative 
non-intrinsic (alien) empirical standpoint (upacarita asadbhita 
vyavahara naya). For example, ‘the money belongs to Devadatta’. 
(stitra-227) 


The non-figurative non-intrinsic (alien) empirical 
standpoint (anupacarita asadbhita vyavahara naya) 


The standpoint that establishes relationship between substances 
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(essentially distinct) that have integral bonding (samslesa 
sambandha) among them is the subject matter of the non-figurative 
non-intrinsic (alien) empirical standpoint (anupacarita asadbhita 
vyavahara naya). For example, ‘the body (Sarira) belongs to the soul 
(jiva)’. (stitra-228) 


A Submission 


It is imperative that due to the lack of my understanding and also to 
my inadvertence, but certainly not due to my intention and wrong- 
belief (mithyatva), learned scholars would be able to find in this text 
errors and omissions in respect of typos, grammar and expression; I 
shall remain ever apologetic for such imperfections and seek from 
them forbearance and forgiveness. 


Traditionally, the following verse is found at the end of most editions 
of the great Scripture Acarya Umasvami’s Tattvarthasiitra: 


WMI Sarasa | 
mea wy aficet at a faqata wrereag 
(raga & Tar wR Wafer afta) 


I seek forgiveness from all noble souls for any errors due to 
missing letters, accents, words, vowels, consonants, compounds, 
and phonetic requisites in this text. The Scripture is like an 
ocean; who can swim across it? 


As any number divided by infinity gives a result that approaches 
naught, my partial, indirect, dependent and graded knowledge comes 
to naught when viewed in reference to the infinite, direct, self- 
generated, and simultaneous (without gradation) knowledge 
appertaining to the omniscience (kevalajnana). Still, it is due to my 
devotion to the Scripture (agama, jinavani) and my hope that the 
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outcome will help in propagation of the true Doctrine, so scarce in 
modern-day literature, that I have embarked on this project. The 
Doctrine expounded here, excerpted from the most profound texts by 
the Ancient-Preceptors (puirvacarya), is worth assimilation by all for 
self-development and self-realization. 


Acarya Visuddhasagara 


A digambara ascetic (nirgrantha muni) since the last thirty-three! 
years, Acarya Visuddhasagara (born 18 December, 1971) performs 
four major activities: 1) to dwell in own-soul through the fire of 
concentration (ekagrata, dhyana), 2) to study the Scripture (jinavani, 
agama), 3) to deliver discourses (pravacana) on the nature of the 
Reality (tattva, vastutva, vastu-svabhdva), and 4) to compose sacred 
texts, in prose and verse, strictly in accordance with the Jaina 
Doctrine expounded in the Scripture, for the benefit of the inquisitive 
readers who by themselves find it difficult to comprehend the 
complexities of the nature of the Reality. 


Acarya Viguddhasagara meditates on the pure, effulgent soul through 
the medium of his soul imbued with the ‘Three-Jewels’ (ratnatraya). 
The ‘Three-Jewels’, both discrete (bheda) and indiscrete (abheda), 
constitute the path to liberation (moksa-marga). He reckons that no 
substance other than the soul is potent enough to either assist or 
obstruct the functioning of the soul. By thus renouncing attachment 
(raga) and aversion (dvesa), he has built a shield around his soul to 
protect it from extraneous influence. Conventionally, concentration is 
to establish the soul in the “Three-Jewels’ (ratnatraya), or the three 
limbs (aga) of the soul. From the real point-of-view, however, the soul 
is one whole (angi), comprising indiscrete ‘“Three-Jewels’ — abheda 
ratnatraya. Concentration is the means to savour the nectar present 


1. Digambara Jina-ordination (jinadiksa@) — 21 November, 1991. 
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in own-soul. 


Acarya Viguddhasagara, through his discourses (pravacana), provides 
an opportunity to hundreds of thousands of souls (iva) to know the 
nature of the Reality, as expounded in the Scripture. His discourses 
are beneficial (hitakari), pleasing (madhura) and unambiguous 
(nirmala). He has mastered the science-of-thought (nyadya), and his 
grip on the complex concepts of the Jaina epistemology, including 
anekantavada and syddvdada, is amazing. He is able to shatter the 
absolutist (ekanta) views — called durnaya or faulty points-of-view — of 
the wrong-believers (mithyadrsti) with the sharp sword of ‘syadvada’. 


His discourses are rid of the eight faults associated with the absolutist 
(ekanta) views, called durnaya or nayabhasa. These eight faults are 
enumerated in sutra 127, p. 1386-138 of the present volume. 


Further, his discourses are rid of the three faults of the marks 
(laksana) that are employed to define the object (laksya):1 


1. avydpti — non-pervasiveness — The mark (laksana) is not 
universally found in the object (laksya). ‘Cows are white 
(laksana).’ 

2. ativyapti — over-pervasiveness — The mark (/aksana) is also 
found outside the object (laksya). ‘Milk-producing (laksana) 
animals are cows.’ 


3. asambhavi — impossible — The mark (laksana) cannot be found in 
the object (laksya). ‘Winged (laksana) animals are cows.’ 


An ardent propagator of the Jaina Doctrine, Acarya Viguddhasagara is 
ever-ready to whole-heartedly gift every potential (bhavya) right- 
believer (samyagadrsti), the ascetic (mahavrati, muni) as well as the 
householder with or without the minor-vows (anuurati and gravaka), 
the ‘nectar’ out of all the four constituents (anuyoga) — prathamanu- 
yoga (the study of the stories of epochal personages), karundnuyoga 
(the study of the universe and beyond, the time-cycle, and the stages of 


1. See, Acdrya Abhinava Dharmabhiisana Yati’s Nydyadipika, p. 143. 
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soul-existence), carananuyoga (the foundation for origination, growth 
and protection of conduct for the householder and the ascetic), and 
dravyanuyoga (the study of the objects of the Reality) — of the Holy 
Scripture. It rests entirely on our own interest, intellect, effort, and 
subsidence-cum-destruction (ksayopasgama) of the knowledge- 
obscuring (jnandavaraniya) karmas to draw the ‘nectar’ out of this 
free-flowing knowledge-river. 


Acarya Viguddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, §ramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are 
incontrovertible, it follows that, for him, enemy (Satru) and kinsfolk 
(bandhu-varga), happiness (sukha) and misery (duhkha), praise 
(pragamsa) and censure (nindd), iron (lohd) and gold (svarna), and life 
(prana-dharana) and death (prana-tydga) are alike.1 


Acarya Viguddhasagara has showered me with his divine blessings in 
this project. His divine blessings have had wondrous effect in making 
both, the process and the end-result, most gratifying. 


= E-EE— 
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I make worshipful obeisance not only to Acarya Visuddhasagara but to 
each of the 8,99,99,997 supreme-ascetics (bhavalingi-muni), from the 
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of- 
spiritual-development (gunasthana), present in the human-world 
(manusya-loka) comprising the two-and-a-half continents, starting 
from Jambudvipa and up to the mountain range of Manusottara in the 
centre of Puskaradvipa.1 


May, 2024 - Vijay K. Jain 
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1. See, Acdrya Nemicandra’s Gommatasara Jivakdanda, Part-2, p. 869-870. 
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Acarya Devasena’s 


Alapa Paddhati 
THE WAYS OF VERBAL EXPRESSION 


simerat tae farfera 
sTreng Ustad 


Sri Amrtacandra Suri’s Purusarthasiddhyup aya: 


serra grad Sra Aaa | 
wausafa aunt yet afefa efaarearry ye 


arene - ae diet a aren sik get afora @ fier are 
friea a aed am afe ao fea wie a ae faerart sal 
me Wee (fee) al wits a wve-wue art ea 21 


Lord Jina’s extremely sharp-edged cakra (spinning, 
disk-like super weapon with serrated edges) in form 
of the manifold standpoints (naya) is exceedingly 
difficult to attain and, when wielded, it cuts off the 
heads (delusion) of the deluded beings (jzva) in no 
time. 
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Ul sit wagrefaera Aa: 11 


Acarya Devasena’s 


Alapa Paddhati 
THE WAYS OF VERBAL EXPRESSION 


stmacaearart fara 
area usta 


ok oR 


* TATCTALUT 
Torn fart at; caararat ata 
Tatar fasta, aan dit Fryar area 
TMMA- WTA AeTay LAL Hl AACA HL YO HT TAT 
raat ar sikfasioed & vatal ar faery ae SET 
INVOCATION 


After making obeisance to the Supreme Jina — Lord 
Mahavira — I shall describe, in detail, the attributes 
(guna), the own-nature (svabhava) and, in particular, 
the modes (paryaya). 


The Substances (dravya) 


Fomercn4y 


MAMMA SUSTHAT ATATHAMT SAT UL 


Za WY ol aM ‘steam tela’ 21 ‘arena’ a sief 2- Gea-Taa! Gala 
al se f- eT at seit 

Oa cl CA HS HA H sq ‘sterg wefa’ al Aah’ 
(Wat WT HI WA) Hh IM WY (ara tad) Hea ZI 


On the basis of the sequence of verbal expression, | 
(Acarya Devasena) shall now expound the ‘Alapa 
Paddhati’, based on the ‘Nayacakra’ (a Scripture in 
Prakrta language). 


a a 2 URI 


‘a’ = ‘srera weft’ W211 


sa ‘seg usta’ we al ca fHeafau at ae 3? 


What is the purpose of writing this (Scripture) ‘Alapa 
Paddhati’? 


The Substances (dravya) 


FAAAUT IAA TAMA GTAST 113 11 


sah aan at fats wm fa ak valet @ cama at fats a 
fae aut, x SR SAH Tas ad & few sa ‘sre 
asta’ at tat al 7 eI 


This ‘Alapa Paddhati’ has been composed for 
establishing the mark (laksana) of the substances 
(dravya) and also their own-nature (suabhava). 


semtet cH? isi 
oa a a? 


What are the substances (dravya)? 


MATA TATA ATA TTUT Ue 
via, yar, es, aed, are sik Grea - 4 we eA ZI 


The soul (iva), the matter (pudgala), the medium of 
motion (dharma), the medium of rest (adharma), the 
space (akasa), and the time (kala) are the six 
substances (dravya). 


Alapa Paddhati sea wegtt 
ACS AAAUT 116 1 
FA Hl AA Ta (sera) ZI 


The mark (laksana) of a substance (dravya) is 
existence (being or sat). 


SUM aa AA Ws 


wt scre-ara-ater fed a, A Aa zi 


Existence (sat) is with (ywkta) origination (utpada), 
destruction (vyaya) and permanence (dhrauvya). 


EXPLANATORY NOTE 


The substance (dravya) is of two kinds: the animate (cetana) and the 
inanimate (acetana). These two kinds of substances do not ever leave 
their essential characteristic (of sat); still, due to internal and external 
causes, each instant, these attain new states of existence. This is 
origination (utpada). For instance, the origination (utpdda) takes 
place of the pitcher from the clay. Similarly, the loss of the former state 
of existence is destruction (vyaya). The loss of the lump shape of the 
clay is destruction (vyaya). As there is no destruction (vyaya) or 
origination (utpdda) of the inherent nature or quality of the substance 
(dravya), it is also characterized by permanence (dhrauvya). The 
quality of being permanent is permanence (dhrauvya). For instance, 
the clay continues to exist in all states — the lump, the pitcher and in 
the broken parts. Existence (sat) is thus accompanied by origination 
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The Substances (dravya) 


(utpdda), destruction (vyaya) and permanence (dhrauvya). It is 
contended that ‘ywkta’— ‘with’ — applies to objects which are different. 
For instance, Devadatta is ‘with’ a stick (danda). In that case, the 
existence of the three states as well as the substance which is said to be 
‘with’ the three states is not possible. But this objection is untenable. 
The word ‘with’ is applied from the point of view of highlighting 
distinction even in case of things which are not different. For instance, 
there is the usage that the pillar is with (characterized by) strength. 
Thus, as origination (utpdda), destruction (vyaya) and permanence 
(dhrauvya) have mutual inseparable togetherness — avinabhava - it is 
proper to use the word ‘with’. Or, the word ‘yuwkta* - ‘with’ - means 
collection or combination. The words ‘ywkta’ (with),’ ‘samahita’ 
(collection) and ‘tadatmaka’ (of that nature) are synonyms. Thus, 
‘existence (sat) is with origination (utpada), destruction (vyaya) and 
permanence (dhrauvya)’ means ‘existence (sat) is of the nature of 
origination (utpdda), destruction (vyaya) and permanence 
(dhrauvya)’. It comes to this. Origination (utpadda) and the other two 
are the marks (laksana) of the substance and the substance is that 
which is under consideration (laksya). From the point of view of modes 
—paryayarthika naya — these three are different from one another and 
also from the substance (dravya). From the point of view of the 
substance — dravyarthika naya — these three are not different 
mutually and fromthe substance. Hence it is appropriate to consider 
these three_.as marks (laksana) of the substance under consideration 

(laksya). 
Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Pijyapada’s Sarvarthasiddhi, stitra 5-30, p. 213-214. 


This concludes the Section on the Substances (dravya) 


sta gearferear 
ok 
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The Attributes (guna) 


ToTterenrt 


AAMT Alt? ei 
(sal Hh) Aa HA-HM a 2? 


What are the marks or attributes (laksana or guna) 
of the substances (dravya)? 


Pa ; ava: ae 
aetataata Aaa FAT BT ATTA: 
Ug 


aie, Wea, sada - Aa Se eI 


Existence (astitva), objectness — expressed also as 
activity or arthakriya — (vastutva), substantiveness — 
expressed also as power of changing modes 
(dravyatva), power of being known (prameyatva), 
power of maintaining distinction with all other 
substances (agurulaghutva), having space-points 
(pradesatva), consciousness (cetanatva), lifelessness 


The Attributes (guna) 


(acetanatva), corporealness or having a form 
(murtatva), and incorporealness or without having a 
form (amurtatva) — these are the ten general 
(samanya) attributes (guna) of substances (dravya). 


EXPLANATORY NOTE 


Acarya Mailladhavala’s Nayacakko: 
shed aed card Wa sree | 
eat Vaforet Aaa feats ier 


Wea, sara - 4 <a VATS MT ST 


These ten qualities: existence (astitva), activity or arthakriya 
(vastutva), power of changing:modes (dravyatva), power of being 
known (prameyatva), power of maintaining distinction with all 
other substances (agurulaghutva), having space-points 
(pradesatva), consciousness (cetanatva), lifelessness (acetanatva), 
corporealness or having a form (murtatva), and incorporealness 
or without having a form (amurtatva) are general (samanya) 
qualities-of substances. 


Waaret WATT gol 


TWeatas ca A as SIT WT eI 


Each substance (dravya) has eight general (samanya) 
attributes (guna). 
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Alapa Paddhati STAT Teg het 


EXPLANATORY NOTE 


Every substance (dravya) has eight general (saémanya) qualities out of 
the ten mentioned in siitra 9. 

The substance of soul (jiva) does not have the qualities of lifelessness 
(acetanatva) and corporealness (murtatva). The substance of matter 
(pudgala) does not have the qualities of consciousness (cetanatva) and 
incorporealness or without having a form (amurtatva). The 
substances of the medium of motion (dharma), the medium of rest 
(adharma), the space (a4kdsa), and the time (kala) do not have the 
qualities of consciousness (cetanatva) and corporealness or having a 
form (mirtatva). 


See also, Jain, Vijay K. (2020), 
Preface to Acdrya Kundakunda’s Pancastikaya-Samgraha, p. XXXV. 


arated wyatt: asda 
roth ap eae — 
Tecra FAO Vrs favraqo: ure 

aM, GH, YG, a4, ae, w, ws, al, aftegea, ferfteqa, 


AaATSteda, AdTeda, Aaa, Aadcta, Aiea, sca - 4 
sal A Aare fags WT SI 


Knowledge (jfidna), perception (darsana), happiness 
(sukha), strength (virya), touch (sparsa), taste (rasa), 
smell (gandha), colouration (varna), assistance in 
motion (gatihetutva), assistance in rest 
(sthitihetutva), assistance in providing 
accommodation (avagahanahetutva), assistance in 
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The Attributes (guna) 


continuity of being through gradual changes 
(vartanadhetutva), consciousness (cetanatva), 
lifelessness (acetanatva), corporealness or having a 
form (miurtatva), incorporealness or without having a 
form (amurtatva) — these are the sixteen specific 
(vigesa) qualities (guna) of substances (dravya). 


EXPLANATORY NOTE 


Acarya Mailladhavala’s Nayacakko: 
UT eau Ue Alt Waa Wer Ta wWaurlsdh| 
aecurmeures HAA |W Meforat | sil 


am, @H, Ga, a, Sy, w, Te, Sal, Tas, feafaeqa, 
aed, Taree Ga, Aiea, AGdca, Aa, saa - 4 cI Hh 
fasts Wo St 


These sixteen qualities: knowledge (jfiana), perception 
(darsana), happiness (sukha), strength (virya), colouration 
(rupa), taste (rasa), smell (gandha), touch (sparsa), assistance in 
motion (gatihetutva), assistance in rest (sthitihetutva), 
assistance in continuity of being through gradual changes 
(vartanahetutva), assistance in providing accommodation 
(avagahanahetutva), corporealness or having a form (mirtatva), 
incorporealness or without having a form (amurtatva), 
consciousness (cetanatva), lifelessness (acetanatva) are specific 
(vigesa) qualities of substances. 
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Alapa Paddhati STAT Tage 
Weare saga: FE ug 


vie xa aR Yate se ee Hh we fase TT ZI 

fasrs- sia saa HOF, ah, Ga, at, Gara sik sacar - 
4 oe fas am 1 gare ao Oe, we, WY, aT, aaa 
an ade - 4 oe fas ZI 


The substance (dravya) of soul (iva) and the 
substance of matter (pudgala), each, have six specific 
(vigesa) qualities (guna). 

The six specific qualities present in the substance of 
soul (jiva) are knowledge (jfidna), perception 
(dargsana), happiness (sukha), strength (virya), 
incorporealness (amurtatva), and consciousness 
(cetanatva). The six specific qualities present in the 
substance of matter (pudgala) are touch (sparsa), taste 
(rasa), smell (gandha), colouration (varna), 
corporealness (miirtatva), and lifelessness (acetanatva). 


BRAT Welsh Tat TUT: gsi 


ih Sk of x, se ea, TTT FS IN He RSA. 
& dade fasts 7 ZI 

fasra- i saa & afadge, eras ik orcs - «4 
far aT ZI 

at sa om feafatgea, adara ik sada - 4 dim fart 
TT zl 


The Attributes (guna) 


STAM FA Hh FITS, sda SR saiea - 4 dH 
fas Wz 

aa Fa h adage, sda sik atadea - 4 din fasig 
Tz 


Other than these substances (dravya), the medium of 
motion (dharma), the medium of rest (adharma), the 
space (akdsa) and the time (kala) have three specific 
(vigesa) qualities each. 

The medium of motion (dharma dravya) has these 
three specific (vigesa) qualities: assistance in motion 
(gatihetutva), incorporealness (amurtatva), and 
lifelessness (acetanatva). Themedium of rest 
(adharma dravya) has these three specific (visesa) 
qualities: assistance in rest (sthitihetutva), 
incorporealness (amurtatva), and lifelessness 
(acetanatva). The substance of space (akasa dravya) 
has these three specific (vigesa) qualities: assistance 
in providing accommodation (avagahanahetutva), 
incorporealness (amurtatva), and lifelessness 
(acetanatva). The substance of time (kala dravya) has 
these three specific (vigesa) qualities: assistance in 
continuity of being through gradual changes 
(vartanahetutva), incorporealness (amirtatva), and 
lifelessness (acetanatva). 


Alapa Paddhati arena wegtat 
TRAIAN TOT: TASTCAUAA ATATARTOTT 
fasrerteran at Wa fasraqoT: ues 


SH Wee TH AS sat H UR YT - Gad, sda, Ais 
am aye - casita at sien a at aa Wm z, fed 
fasnfa at atten a a a fasta qo ed Zz! 

aa aera wa vital A wen wre @, sa: ae sila orfa-at 
ate A ars Wo z, fed fara set Sa gare, svar 
anfe at atten @ ae fasts qo ZI 


Among the sixteen qualities (guna) of substances 
(dravya) mentioned earlier, the last four qualities — 
consciousness (cetanatva), lifelessness (acetanatva), 
corporealness or havinga form (miirtatva), and 
incorporealness or without having a form 
(amurtatva) — are general (samanya) qualities (guna) 
in reference to the own genus (svajati) but specific 
(vigesa) qualities (guna) in reference to the others’ 
genus (vijati). 


EXPLANATORY NOTE 


The general qualities express the genus (7da7z) or the general attributes, 
and the specific qualities describe the constantly changing conditions 
or modes. Consciousness (cetand) is a specific (vigesa) attribute of the 
soul when viewed in reference to the non-souls but a general 
(samanya) attribute when viewed in reference to other souls. In a 
hundred pitchers, the general quality is their jar-ness, and the specific 
quality is their individual size, shape or mark. Thousands of trees in a 
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forest have tree-ness (urksatva) as the general (samanya) attribute but 
each tree has specific (visesa) attributes, distinguishing these as neem 
tree, oak tree or palm tree. 

When the expression makes the general (samdanya) aspect as its 
subject, the specific (vigesa) aspect becomes secondary and when the 
expression makes the specific aspect as its subject, the general aspect 
becomes secondary; this is achieved by using the word ‘sydt’ in 
expression. 


Jain, Vijay K:(2020), 
Preface to Acdrya Kundakunda’s Pancastikaya-Samgraha, p. XXXIV. 


This concludes the Section on the Attributes (guna) 


NU Stet Torsten 1 
ok 
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The Modes (paryaya) 
Tatentercnye 


Torstar: Vaart ger sisteisrmatavard! usa 


To & far (aoa) a wala aed 21 TT Gala Fat 
aq @- sef ala den ais wala 

fagra- sae sief vale stead Wah avi-al A elHt Aw OSM 
areft eat &, st aaa Scie vel ait #1 Sis wad st za 
adt % a ah A ell Ga osu at gibrreae 
ft edt 21 a fates or vad sta at aane sife 
qa Cd Sis wala vile ahas sae oF 


The transformations in the quality (guna) are called 
the modes (paryaya). Such transformations are of 
two kinds — the subtle-modes (artha paryaya) and the 
gross-modes (vyarijana paryaya). 


EXPLANATORY NOTE 


There is another way by which modes (paryaya) are classified: 1) artha 


1. WRK - caurafamauataterd’; @d- feserad v4. fares wet 
(2013), Wigcaaact-farfad ureteral (ATH ), J. 211. 

2. ea- sryaren- at cet Sit =f (1989-90), BaeHaraed farhera 
Usain, acagfa Me 16, ¥. 66. 


The Modes (paryaya) 


paryaya — the subtle modes, and 2) vyanjana paryaya — the gross 
modes. 

The subtle modes (artha parydaya) are extremely subtle, change every 
instant, and beyond description. For the soul (jiva), the impure 
(asuddha) subtle modes (artha paryaya) include transformations due 
to the constantly changing passions (kasdya) and thought-complexion 
(lesya). 

The gross modes (vyaijana paryaya) are gross, relatively enduring, 
and capable of description. For the soul (iva), the unnatural gross 
modes (vibhava vyanjana parydya) are the states of existence like the 
human-being (manusya) and the infernal-being (ndraka). Its natural 
gross-mode (suabhava vyanjana paryaya) is the state of liberation. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Paricdastikaya-Samgraha, verse 16, p. 39. 


aauaiard gar Tavrafasagatateard ue il 


ag wala & a ae 2 came set vata aan fama atef vata 
wt uaa wha ett 279 waa walt 21 sel set a wt 
TRA Hh saetats wa wos @, a sant waa 
af val 21 am wart A dt se lor feat wa Zi Haat 
va ak genet aH fawa at vata at 21 vita a apa 
fama cif vate edt f1 gana A are-ufta fase ate vate 
adt ¢ at sam feres o Sa IT H SRT ad Zz 


The subtle modes (artha paryaya) are of two kinds — 
the natural subtle modes (suabhava artha paryaya) 
and the unnatural subtle modes (vibhava artha 
paryaya). 
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The modes (paryaya) of a substance (dravya) that are 
independent of other substances are its natural 
modes (svabhava paryaya). As per the Scripture, all 
six substances undergo transformations due to their 
attribute of ‘agurulaghuguna’ which manifests in 
form of six, each, steps of infinitesimal changes of 
rhythmic rise and fall (increase and decrease);-called 
‘sadgunahanivrddhi’. These are their natural subtle 
modes (svabhava artha paryaya). Only the soul (jiva) 
and the matter (pudgala) have unnatural subtle 
modes (vibhava artha paryaya). 'The soul (iva) has 
unnatural subtle modes (vibhava.artha paryaya) due 
to its association with the karmic matter. The matter 
(pudgala) has unnatural-subtle modes (vibhava artha 
paryaya), manifested in the time (kala), and caused 
by its attributes of greasiness (snigdhatva) and 
roughness (riksatva). 


serra, arr: ft MEE, 


The Modes (paryaya) 


SEA & faa (aka) al waa wala Hed S1 aura 
Wala ake VaR at @- oe sis ST aM Be UA ETI 
THM Ss, THEMIS, HeMdsTats, Tear rars, 
ASITTTS, HTTPS 4 we feat 1 a7 
SHSICVRIA, SARMIA- A se sal 21 sa VaR we 
offs sik oe Sit BI ae VER Ht tara wala athe 


The transformations (vikara, prinamana) due to the 
attribute of ‘agurulaghuguna’ are called the natural 
modes (svabhava paryaya). The naturalmodes 
(svabhava paryaya) are of twelve kinds; six in the 
form of increase (vrddhi) and.six in the form of 
decrease (hani). The sixmodes.in the form of 
increase (vrddhi) are: infinite-part-increase 
(anantabhagavrddhi), innumerable-part-increase 
(asamkhyatabhagavrddhi), numerable-part-increase 
(samkhyatabhagavrddhi), numerable-quality-increase 
(samkhyatagunavrddhi), innumerable-quality- 
increase (asamkhyatagunavrddhi), and infinite- 
quality-increase (anantagunavrddhi). The six modes 
in the form of decrease (hani) are: infinite-part- 
decrease (anantabhagahani), innumerable-part- 
decrease (asamkhyatabhagahani), numerable-part- 
decrease (samkhyatabhagahani), numerable-quality- 
decrease (samkhyatagunahani), innumerable-quality- 
decrease (asamkhyatagunahani), and infinite-quality- 
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decrease (anantagunahani). Thus, six modes in the 
form of increase (urddhi) and six modes in the form 
of decrease (hani) comprise the twelve natural modes 
(svabhava paryaya). 


EXPLANATORY NOTE 


By the authority of the Scripture, infinite attributes — ‘agurulaghu- 
guna’ — which maintain individuality of substances, are admitted. 
These undergo six different steps of infinitesimal changes of rhythmic 
rise and fall (increase and decrease), called ‘sadgunahanivrddhi’. 
Origination (utpada) and destruction (vyaya).in substances are 
established by this internal cause.1 


famrensvarn: wefaen: fearanarenrigaqueamy— 


PUSHATATAT: Ue 


(Sant sat am) seqrarasa (Ro) wT faa set wala we 
War Ht @- 1 fees, 2. HA, 3. WI, 4. By, 5. Wa sik 
6. WI 

WW HARA Hh ART BARt slat aj freara ae Hara sife wT 
aaa (uo) ed ¢, d saat faura sel vata Zi 


The dispositions (adhyavasaya) [appertaining to 
worldly souls (jiva)] are the unnatural subtle modes 


1. See also, Jain, Vijay K. (2018), Acérya Umasvami’s Tattvarthasiitra, 
siitra 5-7, p. 185; Pt. Phoolcandra Sastri (2010), Acdrya Pijyapada’s 
Sarvarthasiddhi, p. 207. 
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(vibhava artha paryaya). These are of six kinds: 1) 
wrong-belief (mithyatva), 2) passions (kasaya), 3) 
attachment (raga), 4) aversion (dvesa), 5) merit 
(punya) and 6) demerit (papa). 

These unnatural subtle modes (vibhava artha 
paryaya) in worldly souls (jiva) are the result of the 
rise of the karmas and manifest in forms like wrong- 
belief (mithyatuva) and passions (kasaya). 


U, Tatars SA ( 20R0) H stat Fret Ba Bafa fen sit ote A 
sate Fat 2, fed vee eer aifeTi 


According to Pt. Ratanchand Jain (2017), the following 
sutra, although not mentioned in any available text, 
requires insertion to facilitate continuity in reading. 


SATA SM LaMarr avand U 


we sr wala ak fawe ae wala & Ae So Wal 
al VaR Ht ei 

Ta A TR sen set casa sik faa ae wala 
& ft aa ae zi 


Gross-modes (vyanjana paryaya) are of two kinds: 1) 
natural gross-modes (svabhava vyarjana paryaya), 
and 2) unnatural gross-modes (vibhava vyarjana 
paryaya). 


Alapa Paddhati STAT eget 


Each of the above is further calssified into two kinds 
on the basis of the substance (dravya) and the 
qualities (guna). 


PAM AAS AMAT AM AAC T AAT: | STAT 
AMAA AAT: useit 


UK VaR ot Aye, aRet snfe val agar ake ara atfrar 
via at fama sor a wae ZI 


Four states-of-existence! like the human-being 
(manusya) and the infernal-being (naraki) or eighty- 
four lakh seats-of-birth (yoni) of the soul (jiva) are its 
unnatural gross-modes appertaining to the substance 
(vibhava dravya vyaryana paryaya). 


Pa ANT: URW 


Tita, gaa ene sia at fara qo ais vata Zi 
afd, 3a, satu, waa, anf, aya ak astafy- a aa 
am afte 2h a am at faa wo ais wala Zi sah 


1. The four states-of-existence are birth as the human-being (manusya), the 
infernal-being (ndraki), the celestial-being (deva), and the plant-or-animal 
(tiryanca). 
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afar Wage, erage, safuegia- 4 dim eet 
eaaite et a ata at fama qo oe vata Zi 


The sensory-knowledge (matijnana) and the 
scriptural-knowledge (Srutajnana), etc., of the soul 
(iva) are its unnatural gross-modes appertaining to 
the qualities (vibhava guna vyatyana paryaya). 


The sensory (mati), scriptural (Sruta), clairvoyance 
(avadhi), telepathy (manahparyaya), erroneous- 
sensory (kumati), erroneous-scriptural (kusruta) and 
erroneous-clairvoyance (kuavadhi) knowledge, being 
based on the destruction-cum-subsidence of the 
karmas — ksayopasamika — are the gross-modes 
appertaining to the qualities (Vibhava guna vyanjana 
paryaya) of the soul (iva). Further, ocular (caksw), 
non-ocular (acaksu) and clairvoyant (avadhi) 
perception, being based on the destruction-cum- 
subsidence of the karmas — ksayopasamika — are the 
gross-modes appertaining to the qualities (vibhava 
guna vyanana paryaya) of the soul (jizva). 


MAG AAS AIAN feAhsaraa aes 
Waa: uM 


faa otk 4 afaa at @, se ae (afm) eh a He A 


Alapa Paddhati STAT Tage 


fag sia a san eat z, ae (sia at) waa sel Ss 
Tara FI 


The liberated soul (the Siddha) is rid of the material 
body (Sarira) but has a form that is slightly less than 
that of the final, superior (carama) body. This is the 
natural gross-mode appertaining to the substance 
(svabhava dravya vyanjana paryaya) of the soul 


(jiva). 


MMA VASTIMA SATA ST RV 


Vit h SATIS BT - SAA, SAARIM, SAATGY, 
seats - Faure TO Ss, wala 2 


The nature of the souljiva) endowed with the four- 
fold infinitude (anantacatustaya) — is its natural 
gross-mode appertaining to the quality (suabhava 
guna vyanjana paryaya). 


EXPLANATORY NOTE 


On destruction of the four inimical (ghdati) karmas, the soul no longer 
depends on the five senses; it becomes atindriya. It then is 
characterized by infinite knowledge — kevalajnana (on destruction of 
the jAanavaraniya karma), infinite perception — kevaladargana (on 
destruction of the darganavaraniya karma), infinite faith or belief in 
the essential principles of Reality —ksa@yika-samyaktva (on destruction 
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of the mohaniya karma), and infinite power — anantavirya (on 
destruction of the antaraya karma). The own-nature (suabhava) of the 
soul is knowledge-bliss (zanananda), manifested on attainment of its 
pure state of perfection, rid of all external influence. Just as the 
brightness of the sun gets diffused on emergence of the clouds but 
regains intensity as the clouds fade away, similarly, on destruction of 
the inimical (ghdti) karmas, the soul regains its own-nature of infinite 
knowledge-bliss Giandnanda). 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, verse 1-19, p. 27-28. 


Waters ¢ qulcneat fawagaessraata¢r: esi 


Gere al savpeare - at ania WAS H Garl WT Ga Ghee 
- faq sa ais wala ZI 

WR, FY, YA, Lea, GIT (SHR), AS, STR, SAM, 
arg ak setae st genet fara x9 ais valet 


The combination of two or more atoms (anu) — to 
form molecules (skandha) — of the matter (pudgala) 
constitutes its unnatural gross-mode appertaining to 
the substance (vibhava dravya vyanjana paryaya). 
Sound (Sabda), union (bandha), fineness (suksmatva), 
grossness (sthilatva), shape (samsthana), division 
(bheda), darkness (andhakara), image/shadow 
(chaya), warm light (atapa) and cool light (wdyota), 
etc., also are the unnatural gross-modes appertaining 
to the substance (vibhava dravya vyanjana paryaya). 
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EXPLANATORY NOTE 


The molecules (skandha) formed of two to infinite-times-infinite 
atoms (paramanu) are fine (siiksma) as well as gross (sthila) and of 
various shapes. These molecules, in form of the earth (prthivi), the 
water (jala), the fire (agni) and the air (vayu), are modes (paryaya) of 
the matter (pudgala). These molecules exhibit, as primary or 
secondary, the qualities of colour (varna), taste (rasa), smell (gandha) 
and touch (sparsa). It is clear that the soul (atmd) is not the-doer of the 
molecules (skandha) of matter; the matter, due to its inherent quality 
of greasiness or roughness, has the power to form molecules. The 
matter (pudgala) undergoes changes in its form due to own 
transformation. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, verse 2-75, p. 213. 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 


Gal set GEA get Garr eqn Bra | 
SHASTA THTACAE TFTA ULE UI 


WS, TU, YAH, La, GI, Ac, TH, ST, sala sik oray - 4 
US Fae RT HT Tals zi 


Sound (Sabda), union (bandha), fineness (suksma), grossness 
(sthila); shape (samsthdna), division (bheda), darkness (tama), 
image/shadow (chaya), cool light (wdyota), and warm light 
(atapa), are the modes (paryaya) of the matter (pudgala). 


TREAT FIR AMATO AISTTTT AT: URS 


(Gara at) T 4 IRR, FY A TR BG anfe sac 
fama qo ae wad Z1 


26 


The Modes (paryaya) 


Transformations like changes from one taste (rasa) 
to another and from one smell (gandha) to another 
[that take place in the molecules (skandha) of the 
matter (pudgala)| constitute the unnatural gross- 
modes appertaining to the qualities (vibhava guna 
vyarjana paryaya). 


EXPLANATORY NOTE 


The colour (varna), etc., in the bound-atoms (skandha) — formed by the 
union of two or more atoms — are the unnatural-qualities (vibhava 
guna) of the matter. To exist as the pure, unbound-atom (paramadnu) is 
the natural-substance-mode (svabhava dravya paryaya) of the matter 
(pudgala). The modification of the pure, unbound-atom (paramanu) 
from one colour (varna), etc., to.another colour (varna), etc., is its 
natural-quality-mode (svabhava guna. parydaya). Modification into 
bound-atoms (skandha) — formed by the union of two or more atoms — 
is the unnatural-substance-mode (vibhava dravya paryaya) of the 
matter (pudgala). The modification of the bound-atoms (skandha) 
from one colour (varna), etc., to another colour (varna), etc., is its 
unnatural-quality-mode (vibhava guna paryaya). 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 5, p. 14-15. 


Sa MTPT TAA: TAMA AAS: URI 
afar Fa WAN] (qa at) waa sel A Vala ZI 


That indivisible atom (anu, paramanu) is the natural 
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gross-mode appertaining to the substance (suabhava 
dravya vyanjana paryaya) of the matter (pudgala). 


EXPLANATORY NOTE 


That which occupies one space-point (pradega) and possesses the 
capacity to produce the modes of touch, taste, etc., is called the atom 
(paramanu). Since the atom occupies just one space-point (pradesa), it 
is the smallest unit of the matter (pudgala); hence the name 
‘paramanu’. Because of its minuteness, it is the beginning, the middle 
and the end. It has been said in the Scriptures, “The atom is itself the 
beginning, the middle and the end. That indivisible substance 
(dravya) which cannot be perceived by the senses»is the atom (anu, 
paramanu).”1 

Acarya Kundakunda in ‘Pancastikaya’, gatha 77, expounds, “The last 
limit of all molecules (skandha)is\ the atom (paramanu). It is 
indivisible (avibhagi), one (eka — occupying one space-point), eternal 
(Sasvata), corporeal (mirta), and without-sound (agabda).” 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Niyamasara, verse 26, p. 56. 


aurea geviga MaMraTVessrratan: 


NREU 


Sa Us WA A ue a, Uh, We On WER fares 
a east - fery-wat A UH, aM Md-seT A Ue - ad 
él a are at waa TT ase wala ZI 


1. Acdérya Umasvami’s Tattvarthasiitra — With Explanation in English 
from Acarya Pijyapada’s Sarvarthasiddhi, stitra 5-25, p. 209-210. 
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That ultimate atom (paramanu) has one colour 
(varna), one smell (gandha), one taste (rasa) and two 
non-contradictory kinds of touch (sparsa) — one out of 
smooth (snigdha) and rough (riiksa), and one out of 
cold (Sita) and hot (usna). These are the natural 
gross-modes appertaining to the qualities (suabhava 
guna vyanjana paryaya) of the matter (pudgala). 


EXPLANATORY NOTE 


The natural-qualities (svabhava-guna) of the. matter (pudgala) 
manifest in the atom (paramanu) in form of these five: one taste (rasa) 
out of the five, one colour (varna) out of the five, one smell (gandha) 
out of the two, and two non-contradictory touch (sparsa) out of these 
four — cold (thanda) and hot (garma),.and smooth (snigdha) and rough 
(riksa). The other four kinds of.touch (sparsa) — soft (komala) and 
hard (kathora), heavy (bhari) and light (halkd), being relative, are not 
manifested in the atom. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Niyamasara, verse 27, p. 58. 


SMIMat FA Laaatar: Whraory 
Sarak Fasata wetness i TAT et 


mared- stife-saat ser AY saenl art ward vise sa 
at & a ae ad f, We wa A ae at ast som ald 
a AS ett 2 

matt sont qa a xa fret ya (srafe-saai) ¢ ae 
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sare-ay 4 vied @, aenfa vatafie va a za fea ya 
(smife-seat) Rea A ufaerr ald scot eld f cen faa 
adi @, Rite ae afer t sik sore-erg fea 21 


In the substance (dravya), that is without-a- 
beginning (anddi) and without-an-end (ananta), the 
modes (paryaya) get to origination and destruction 
incessantly; it is like the incessant origination and 
destruction of the ripples in water. 

From the standpoint-of-substance (dravyarthika naya) 
the substance (dravya) is without a-beginning and is 
eternal, not being subjected to origination (utpada) and 
destruction (vyaya). From the standpoint-of-modes 
(paryayarthika naya) origination (utpada), destruction 
(vyaya) and permanence (dhrauvya) take place in its 
modes (paryaya). 


EXPLANATORY NOTE 


There is no origination (utpdda) and destruction (vyaya) of the 
substance (dravya); the substance has just the existence (satta). The 
modes (paryaya) [of the substance (dravya)] cause origination 
(utpada), destruction (vyaya) and permanence (dhrauvya). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikdya-Samgraha, verse 11, p. 24-25. 


All substances, from the standpoint-of-mode (paryayarthika-naya), 
are characterized by origination (utpdda) and destruction (vyaya). 
Verily, all objects are characterized by existence (sat). 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, verse 1-18, p. 25-26. 
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qareaay: ciel situate: | 
Sart I Wael gah sitagqereit me 2 


Tmramedt- a, sted, sreeret Sk are, St UN gel A seh vata 
a ad %, fed sa fA sta oh gene a tt get A ois 
aaa at att 


These four substances (dravya) — the medium-of- 
motion (dharma), the medium-of-rest (adharma), the 
space (akdasa), and the time (kdla) — exhibit-only the 
subtle-mode (artha paryaya); however, the remaining 
two substances — the soul (iva) and the matter 
(pudgala) — exhibit the gross-modes (vyanjana 
paryaya) too. 


EXPLANATORY NOTE 


These six substances.provide room to one another and stay together 
for a certain time, still these neither become one with the other, nor do 
their specific qualities transmute to another. To assume that one 
substance becomes the other is the fault called samkara. To assume 
that the specific qualities of one substance get transmuted to the other 
is the fault called vyatikara. 

In this verse, the statement that the substances enter into one another 
is in respect of the two substances, the soul (iva) and the matter 
(pudgala), that are with-activity (kriyavdna). The statement that the 
substances provide room to one another is in respect of the substances 
(the soul and the matter) which are with-activity (kriyG@vdna) and the 
substances which are without-activity (niskriya). The statement that 
the substances mix with one another is in respect of the substances 
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without-activity (niskriya) — the medium-of-motion (dharma), the 
medium-of-rest (adharma), the space (akasa), and the time (kala). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikdya-Samgraha, verse 7, p. 17-18. 


There can be two distinctions of substances (dravya): in respect of the 
activity (kriya) and in respect of the being (bhava). The soul (jiva) and 
the matter (pudgala) exhibit both, these are of the nature-of-activity 
(kriyavanta) and of the nature-of-being (bhavavanta). The other four 
substances (dravya) exhibit only the nature-of-being (bhavavanta). 
Movement is the mark (laksana) of the activity (kriya)..The change-of- 
being (parinamana) is the mark (laksana) ofthe nature-of-being 
(bhavavanta). All substances (dravya) experience origination 
(utpdda), destruction (vyaya) and permanence (dhrauvya) due to their 
change-of-being (parinamana), since these are of the nature-of-being 
(bhavavanta). This results in changes in their modes (parydaya). 
Activity (kriya) takes place onlyin two substances, the soul (iva) and 
the matter (pudgala). Due to the activity (kriya), the matter (pudgala) 
has the nature of movement; union (fusion or samghdta) or division 
(fission or bheda) takes place in the molecules of matter (pudgala). 
Due to this union.or division, the matter (pudgala) exhibits 
origination (utpadda), destruction (vyaya) and permanence (dhrauvya). 
Similarly, the soul (iva), contaminated with karmas, exhibits 
movement. -— activity (kriya). It exhibits union (fusion or samghdata) 
with new forms of matter (pudgala) — karmic (karma) and quasi- 
karmic (nokarma) — or division (fission or bheda) from old forms of 
matter (pudgala). Due to this activity (kriya) of union or division, the 
soul (iva) exhibits origination (utpadda), destruction (vyaya) and 
permanence (dhrauvya). It is thus clear that the two substances, the 
soul (iva) and the matter (pudgala), are of the nature-of-activity 
(kriyavanta) and also of the nature-of-being (bhavavanta). The 
remaining four substances — the medium of motion (dharma), the 
medium of rest (adharma), the space (akdsa), and the time (kala) — are 
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only of the nature-of-being (bhavavanta). 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasdra, verse 2-47, p. 164-165. 


This concludes the Section on the Modes (paryaya) 


Nl sft watartiterre i 


7 oR oR 
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TaAMTaeTTT 


TOTAAL FMT Ril 


TT ak wala a a AH a ae wa ZI 


That which has attributes or qualities(guna) and 
modes (paryaya) is a substance (dravya). 


EXPLANATORY NOTE 


The one which has qualities (guna) and modes (paryaya) is said to be 
one with qualities and modes. That in which qualities (guna) and 
modes (parydya) exist, is a substance (dravya). It has already been 
explained (sitra 5-30) that’ from the point of view of modes - 
paryayarthika naya —three is difference between the attributes and 
the substance (dravya). From the point of view of the substance — 
dravyarthikanaya~three is no difference. Hence it is appropriate to 
consider these —*qualities (guna) and modes (paryadya) — as marks 
(laksana) of the substance (dravya) under consideration (laksya). 
What are qualities (guna) and what are modes (paryaya)? Those 
characteristics which exhibit association (anvaya) with the substance 
are qualities (gwna). Those characteristics which exhibit distinction or 
exclusion (vyatireka) — logical discontinuity, ‘when the pot is not, the 
clay is,’ — are modes (paryaya). The substance (dravya) possesses both. 
In essence, that which makes distinction between one substance and 
another is called the quality (guna), and the modification of the 
substance is called its mode (paryaya). The substance (dravya) is 
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inseparable (residing in the same substratum — ayutasiddha) from its 
qualities (guna), and permanent (nitya). That which distinguishes one 
substance from other substances is its distinctive (bhedaka) quality 
(guna). The presence of this quality proves its existence. The absence 
of distinctive qualities would lead to intermixture or confusion 
between substances. For instance, the substance of soul (jiva) is 
distinguished from the matter (pudgala) and other substances by the 
presence of its distinctive qualities, such as knowledge (jidna). The 
matter (pudgala) is distinguished from the souls (iva) by the presence 
of its distinctive qualities, such as form (colour or varna) . Without 
such distinguishing characteristics, there can be no. distinction 
between the souls and the matter. Therefore, from the general 
(samanya) point of view, knowledge, etc., are qualities always 
associated with the soul, and qualities like form, etc., are always 
associated with the matter. Their modifications, which are known 
from particular (vigesa) point of view, are modes (parydaya). For 
instance, in the souls (jiva), the modes (parydya) are knowledge of the 
pitcher, knowledge of the cloth, anger, pride, etc., and in the matter 
(pudgala) these are intense or mild odour, colour, etc. The collection or 
ageregate of qualities (guna) and modes (paryaya), which somehow is 
considered different from these, is called the substance (dravya). If the 
ageregate were completely (from all points of view) the same, it would 
lead to negation ofall — the substance (dravya), the qualities (guna) 
and the modes (parydya). This is explained thus: if the aggregate of 
mutually different qualities be considered one and the same as 
qualities, the aggregate itself would become non-existent, as these are 
mutually different. The form (colour) is different from the taste, etc. If 
the aggregate is same as the colour, and the colour being different from 
the taste, etc., the aggregate is bound to be different from the taste, 
etc. Therefore, the conclusion would be that colour alone is the 
aggregate. But one colour is not fit to become an aggregate or a 
collection. Hence it leads to the negation of the aggregate. And, with 
negation of the aggregate, its constituents too are negated. It would 
lead to negation of the substance (dravya) and the qualities (guna). 
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Similarly, it must be considered in case of taste, etc. Therefore, the 
ageregate of qualities must be admitted to be somehow - from 
particular point of view —-sameas the qualities. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Pijyapada’s Sarvarthasiddhi, stitra 5-38, p. 222-224. 


TaUTaT: Hed shereaaa: Aereasara: 
Pea: SAAT: UaRtaata: sencaraa: 
WeaMa: Wierayla: Waray: swvewaya: 
WAT: Ud FAMOTAHSM AAA: | 
UTA: BAMAM A: Tea: STATA: 
WHUeMAMa: BIHVMeAM: Ferrara: 
WHAM: BITING: STARACAM a: Wea Fea 
aot fastaearan: 112211 


(sat Hb) caval al Het oe 2) afereaua, afar, 
ANIM, TRIM, AAAS Ta Waa - a coat 
h URS Sareea 21 dea, sara, yeas, 
ATAMA, THIRAMG, sAHyeeawa, fayacaaa, 
Ysa, ws dn svat - 4 coat H aT 
fasta cayra ZI 


The nature (svabhava) of the substances (dravya) are 
now mentioned. Affirmation (astisuabhava), negation 
(nastisvabhava), permanence (nityasvabhava), 
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transience (anityasvabhava), one (ekasvabhava), 
many (anekasvabhava), divisible (bhedasvabhava), 
indivisible (abhedasvabhava), potential (bhavya- 
svabhava), non-potential (abhavyasvabhava) 

and inherent-nature (paramasvabhava) — these 
constitute the eleven general (samanya) nature 
(svabhava). Consciousness (cetanasvabhava), 
lifelessness (acetanasvabhava), corporealness (miurta- 
svabhava), incorporealness (amurtasvabhava), single- 
spacepoint (ekapradesasvabhava), many-spacepoints 
(anekapradesgasvabhava), unnatural (vibhava- 
svabhava), pure (suddhasvabhava), impure 
(asuddhasvabhava) and figurative (upacarita- 
svabhava) — these constitute the ten particular or 
specific (visesa) nature (svabhava). 


Vagarctaraatanta: CANT: UR 


via aR Yer se (see) seHla-seele Taya ed zl 
(ae Ya al H SMa wh S aed G Her wT 21) 


The soul (iva) and the matter (pudgala) have the 
(above mentioned) twenty-one nature (svabhava). 
[This sztra is from the standpoint of the manifold 
(anekanta) nature of the substances. | 


Alapa Paddhati arena west 
Uae: Aaa: Faas: Sy ReT AT: 
saahteaara:! wafaar eraife ( eaterataret ) 
Wan WSs Laura: Ura soll 


gy, seal Ta STIRS - a dA goat AY sad 
see Lama AG daeaa, Adeasa, fasracasa, 
SATs i strata, 4 a casa ael eld, Vg 
Gas Tas Bd ZI 


In the three substances (dravya) — the medium-of- 
motion (dharma), the medium-of-rest (adharma) and 
the space (akasa) — these five nature do not exist: 
consciousness (cetanasvabhava), corporealness 
(murtasvabhava), unnatural (vibhavasvabhava), 
impure (asuddhasvabhava) and figurative (upacarita- 
svabhava); these substances have the remaining 
sixteen nature. 


TA BEV FAT HITT USAT TATA: BV 


srt (sade Bete taural FH) @ aeueeeaara & fer 
FIA Hh URE LANG Sd ZI 


l. WR - ‘WRuepraura:’; @a- 0. wras SA (2017), oft taaarard- 
farfaat aremaaegta:, Gere, 9. 43. 
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Out of the above-mentioned sixteen nature 
(svabhava), the substance of time (kala) does not 
possess the nature of many-spacepoints 
(anekapradesasvabhava); it has fifteen nature. 


EXPLANATORY NOTE 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 


rararaaea sfeneh wt fear ¢ sfaenceer | 
TAUTOT Wet SI A HUNT] StHATSATUT RV 


Tl CATH h Uh-U We Rta SLUR & Ga wee fA 
eat Up-us feed %, o ory @; a a Sra ser ZI 


The real time (nigcaya kala) comprises particles or atoms of 
time (kalanu) pervading the entire universe-space (lokakdsa). 
Each particle or atom of the real time is distinct and occupies 
one space-point (pradesa) of the universe-space, like the heap of 
jewels. The particles or atoms (kalanu) are innumerable 
(asamkhyata) in number. 


wafagtatta: Stage: | 
ate VSe Bl: let Usage aT: i WWI 3 


Tard- via ak yara sett 4 sasta vara @, ot anfe aie 
goal A dee casa & ak Het soa A ose waa ZI 
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The substances (dravya) of the soul (jiva) and the 
matter (pudgala) have twenty-one nature (svabhava), 
the three substances including the medium-of-motion 
(dharma) have sixteen nature, and the substance of 
the time (kala) has fifteen nature. 


This concludes the Section on the Nature (svabhava) 


sta caurartereare 


7% ok oR 


The Valid-knowledge (pramana) 
Warorterenre 


a at AaT:? UBM 
4 (seme) ha aM ora e? 


How are these [substances (dravya), etc.] known? 


Waurafaaata: 33st 

TAT sik Aa ct faaan BH ERI SrH (RM HI) AA ST zl 
These [substances (dravya), etc.] are known through 
the expression of valid-knowledge (pramana) and 


standpoints (naya). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasitra: 


WaUraenTa: 1e-G Il 
wearers tara sik sitarfe axat ar a Gam sik aval a ea ZI 


Alapa Paddhati STAT eget 


The knowledge (of the seven categories) is attained by means of 
pramadnal and naya?. 


PAA WATT UBS 
wae, (Sa) AA Al VAT Hed ZI 


Right-knowledge (samyagjnana) is valid-knowledge 
(pramana). 


EXPLANATORY NOTE 


Acarya Manikyanandi’s Pariksamukha Siitra: 
rages A WATT ue-gil 


 aatq a-arre con fare feet a waren & art set 2, ta 
wae & Fray ae ore a Bl WaT Hed ZI 


The valid-knowledge (pramana) is the definitive 
(vyavasayatmaka) knowledge of the self (sua) and of the things 
not ascertained earlier (apurvartha). 


The valid-knowledge (pramdna) is the knowledge of the self (sua) as 
well as the other objects; it illumines the self (sua) and the other 
objects-of-knowledge (jmveya). The word ‘apirvartha’ in the sutra 
indicates that the nature of these had not been ascertained earlier. The 
word ‘vyavasadyatmaka’ points to definiteness in the ascertainment of 


1. pramana-comprehensive, valid-knowledge 
2. naya— standpoint, particular point of view 
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the objects-of-knowledge (jreya). The knowledge must be rid of the 
imperfections of doubt (samsaya), indefiniteness (vimoha or anadhya- 
vasaya), and perversity (viparyaya or vibhrama). 


feafeantacheraae fe warot adt AMAe Aa 10 


faa aro a yam fed (qa) at ufta sik fea (ssa) a often 
(frac) wea yaa 2 sa aru a ae (WAM) an Hal 
Ghd & (SAAS UtHuifen set) 


Since pramana (valid-knowledge) enables one to.acquire things 
favourable and relinquish things unfavourable, therefore, it can 
be nothing but knowledge (jana). 


Acarya Umasvami’s Tattvarthasitra: 


Aft aaaerrt Taha, ATTA UR -8 UI 
AMAT I1-oll 


Tha, §qan, safar, aaa SR Gace - 4 ue a ZI 
SHIT WS YaR SM St (1 WER) WAT ZI 
Knowledge is of five kinds — sensory-knowledge (matijnana), 


scriptural-knowledge (srutajnana), clairvoyance (avadhijnana), 
telepathy (manahparyayajnana), and omniscience (kevalajnana). 


These (five kinds of knowledge) are the two types of pramana 
(valid-knowledge). 


Acarya Samantabhadra’s Aptamimamsa: 


Aaa WaT a TAS aT 
was MT OR Mgetsathay oil 
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@ WT | Sth Wa A ASA Sl VAM Hel TT Zz) Aaa I 
VaR FI @ - AHA sik Haye wt aA UH MA (ATI) 

eget vat al ara @, Ca yeaa Hac seat Z1 at aA 
(afar anf) HA a uae at aa ¢ ae Hae f1 HAUT 
aA sk sik wa cet 8 Sepa aa 2 


O Lord ! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone,.is 
pramana (lit. the method of knowledge). Pramana is of two 
kinds: first, direct (pratyaksa) — omniscience (kevalajfidna) — 
which knows the whole range of objects of knowledge 
simultaneously, without gradation (akramabhavi), and second, 
indirect (paroksa), which knows the objects of knowledge 
partially and in succession (kramabhavi). Knowledge in 
succession features the doctrine of conditional predication — 
syadvada, and ascertainment, without contradiction, of one 
particular state or mode of the object, called naya. 


AGA WaIaaAaT Be I 
Tas a SK, Hale Wea, h Ae GT ae WaT cI WHR a zl 


Valid-knowledge (pramana) is of two kinds: the direct 
(pratyaksa), and, the other, indirect (paroksa). 


safes wdaracnestaaall 1136 1 
satan sk Waa WE yeaa ZI 
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The clairvoyance (avadhijnana) and telepathy 
(manahparyayajnana) are partial (ekdesa) direct 
(pratyaksa) knowledge. 


EXPLANATORY NOTE 


Clairvoyance (avadhijnana) and telepathy (manahparyayajndna) also 
comprise the supreme (mukhya) and direct (pratyaksa)-knowledge. 
Although not encompassing all objects of the three-worlds and the 
three-times, these are partially (ekadesga) direct (pratyaksa) and are 
absolutely unambiguous (nirmala, spasta) in respect of their 
respective subject-matter. 


Acarya Umasvami’s Tattvarthasitra: 


Bfaeqagest: 1ug-Rwil 


satan a faery edt gat Ae aaiq safer wt vara 
al WAT 21 


The subject matter (visaya) of clairvoyance (avadhijndna) is 
substances with form (riipi). 


The marks. and subdivisions of telepathy (manahparyayajnana) are 
described now: 


Acarya Umasvami’s Tattvarthasitra: 


AAA ATTA: Uk-eil 
Taare eee sik fagesta ct gan a ZI 


The two kinds of telepathy (manalparyayajnana) are rjumati 
and vipulamati. 
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ACTA WATS AET 112-2211 


(satafuar & fasaya) et sa oe am A waa aT 
fava-aeary ZI 


The scope of telepathy (manahparyayajnana) is the infinitesimal 
part of the matter ascertained by clairvoyance (avadhijndana). 


Haat AhATaAA si 
HACIA GHA Waa eI 


Omniscience (kevelajnana)is infinite (sakala), direct 
(pratyaksa) knowledge. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pravacanasara: 


TaABTe gt St FPTATAOTATAAT STS | 
Sl ANAS Mts UL TAYSTTT ug-Ra il 


area Ysa & Ada a we sate a gsiearh sia t adt 
dractad Gae Wael & AA ae Hac Hl WA Stat V1 Har 
aa San? KX Ss @ aa, WHA, aN aM Aredia aed 

gfe (Hat) free - ter srg dt eat eat 


The soul that has become pristine through pure-cognition 
(Suddhopayoga), and has washed away, by own effort, the dirt of 
the obscuring — knowledge-obscuring (j7ianavaraniya) and faith- 
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obscuring (dargandvaraniya) — along with the obstructive 

(antaraya) and the deluding (mohaniya) karmas, comprehends 

fully all objects-of-knowledge (jreya). 
The soul established in pure-cognition (Swddhopayoga) attains, on 
destruction of the four inimical karmas, omniscience (kevalajnana) 
that knows fully all objects of the three times (the past, the present, 
and the future). The nature of the soul is knowledge, and knowledge is 
coextensive with the objects-of-knowledge (jreya); knowledge 
pervades the objects-of-knowledge. Since the objects-of-knowledge are 
all objects of the three worlds and the three times, it follows that 
omniscience, the fruit of pure-cognition (suddhopayoga), knows all 
objects of the three worlds and the three times. 


Acarya Umasvami’s Tattvarthasitra: 


PAGATAMAT HATA Ug-2l 
paca a faraway ad xa sik wd wala & said Hac 
ua a ay at cael at ak sreh ae gatal al aa 2 


Omniscience (kevalajnana).extends to all substances (dravya) 
and all their modes (parydya) simultaneously. 


The attributive ‘sarva’— all is added to both, ‘dravya’ — substance, 
and ‘paryadya’—mode. 

The soul-substances (iva dravya) are infinite-times-infinite 
(anantananta). The forms of matter (pudgala dravya) are infinite- 
times-infinite of these. Atoms (anu) and molecules (skandha) are the 
divisions of matter. The medium of motion (dharma dravya), the 
medium of rest (adharma dravya) and the space (akaga dravya) are 
three. The substance of time (kala dravya) is innumerable 
(asamkhydta). Each of these substances has infinite-times-infinite 
modes (paryaya), extending through the past, the present and the 
future. There is nothing, either substance (dravya) or mode (paryaya), 
which does not come within the purview of omniscience (kevalajnana). 
The fact that omniscience (kevalajidna) encompasses all substances 
(dravya) and all modes (paryaya) highlights its boundless virtue. 
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Acarya Umasvami’s Tattvarthasitra: 

Hs AAAS ATAOT TATA PAT MNZ0-8 AI 

He Hl As SM SG (Sayed Veet afloreHyra ae PO WT 
a F IR) A AAA, aA aa saa SH de oa aT 
Uh MF a 2A a Hace soa ea ZI 


Omniscience or perfect knowledge — kevalajidana — is attained on 
destruction of delusion (moha), and on destruction of 
knowledge-covering (j77andvarana), perception-covering 
(dargandavarana) and obstructive (antaraya) karmas. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 
aearata ot Safa: aa aa: 
Suu Sa Then Wie Taree Gz ug 


fred aegel sat vatat a ated Saat vere al Are seid GAS 
SU H TAI H VA Hedhe, ae sep Safa steiq 
PATHS WAR TAIT Tl 


Victory to the Supreme Effulgence (omniscience — the infinite 
and all-embracing knowledge) that images, as it were ina 
mirror, all substances and their infinite modes, extending 
through the past, the present, and the future. 


The soul established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajnana) without the help of or reliance on any 
outside agency (such a soul is appropriately termed self-dependent or 
svayambhi). Intrinsically possessed of infinite knowledge and energy, 
the soul, depending on the self, performs the activity of attaining its 
infinite knowledge-character and, therefore, the soul is the doer 
(karta). The soul’s concentration on its own knowledge-character is 
the activity; the soul, therefore, is the activity (karma). Through its 
own knowledge-character the soul attains omniscience and, therefore, 
the soul is the instrument (karana). The soul engrossed in pure 
consciousness imparts pure consciousness to self; the soul, therefore, 
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is the bestowal (sampradana). As the soul gets established in its pure 
nature, at the same time, destruction of impure subsidential 
knowledge, etc., takes place and, therefore, the soul is the 
dislodgement (apddana). The attributes of infinite knowledge and 
energy are manifested in the soul itself; the soul, therefore, is the 
substratum (adhikarana). This way, from the transcendental point-of- 
view, the soul itself, without the help of others, is the sixfold factors-of- 
action (nigcaya satkaraka) in the attainment of omniscience through 
pure-cognition (Suddhopayoga). 

On destruction of the four inimical (ghati) karmas, the self-dependent 
soul — ‘svayambhi’ — attains infinite knowledge (that illumines the 
self as well as all other objects) and indestructible_-happiness, both 
beyond the five senses (as such, termed_atindriya). It then is 
characterized by infinite knowledge — kevalajnana (on destruction of 
the jAanavaraniya karma), infinite perception — kevaladargana (on 
destruction of the dargandvaraniya karma), infinite faith or belief in 
the essential principles of the reality -— ksayika-samyaktva (on 
destruction of the mohaniya karma), and infinite power — anantavirya 
(on destruction of the antaraya karma). The own-nature (svabhava) of 
the soul is knowledge-bliss (7@ndananda), manifested on attainment 
of its pure state of perfection, rid of all external influence. Just as the 
brightness of the sun-gets diffused on emergence of the clouds but 
regains intensity as the clouds fade away, similarly, on destruction of 
the inimical(ghati).karmas, the soul regains its own-nature of infinite 
knowledge-blissGnanananda). 

The Omniscient Lord (kevalajnani) attains the light of knowledge that 
is steady like the light of the jewel. It neither accepts nor rejects the 
objects-of-knowledge (jieya) and the objects-of-knowledge (jieya) do 
not cause transformation in the soul. The soul experiences only the 
nature of own soul by own soul, utterly indifferent to all external 
objects. As objects like the pot and the board get reflected in the mirror 
without the mirror wanting to reflect these, all objects-of-knowledge 
(veya) of the three times get reflected in the knowledge of the 
Omniscient Lord without him having any desire to know these. He is 
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just the knower (7nata) and the seer (drsta). The knowing soul is 
utterly different from all foreign objects; only empirically, there is the 
relationship of the knower (j7iadyaka) and the known (jfeya). 
Omniscience (kevalajnana) is direct, sense-independent knowledge. It 
is without anxiety; therefore, it is perfect happiness. 


Acarya Kundakunda’s Pravacanasara: 

We Ga Gad UrToTHUiertacars ferret | 

ted ¢ strertel ae fa wife afore e-4eu 

am am a a sea, wept wae 4 hen ger, fre sik sramenfe 
a tea, tar am faves (aries) Gu ¢; taadada 4 wer 2 


The Omniscient Lord has proclaimed that the knowledge that is 
self-born, perfect, spread over every object, stainless, and free 
from stages — including apprehension (avagraha) and 
speculation (tha) — is certainly the absolute (pure) happiness. 


Omniscience (kevalajnana) is complete and without envelopment as it 
pervades every space-point (pradesa) of the soul with its infinite 
energy. It encompasses all. objects-of-knoweldge (jieya). Rid of the 
karmic dirt that hinders infinite energy and causes of imperfections 
like doubt (samsaya), itis pristine (nirmala). It knows without stages; 
it knows simultaneously the whole range of objects-of-knowledge 
(veya) in the universe and beyond, covering the three times. Direct, 
sense-independent knowledge is without-anxiety (nirakula); it is the 
natural state of the soul and, therefore, absolute happiness. 


mrad Utes uci 
Tia ak yaa Waar ZI 


50 


The Valid-knowledge (pramana) 


Sensory-knowledge (matijnana) and scriptural- 
knowledge (Srutajnana) are indirect (paroksa) 
knowledge 


EXPLANATORY NOTE 


Owing to the destruction-cum-subsidence (ksayopasgama) of the 
karmas which obscure sensory-knowledge (matijnana), that which 
reflects on the objects-of-knowledge through the senses (indriya) and 
the mind (mana), or that through which the objects-of-knowledge are 
reflected upon, or just reflection, is the sensory-knowledge (mati- 
jnana). 

Acarya Umasvami’s Tattvdarthasitra: 


afer rear 11g- 2811 
staat 3k 7H se afar & fafa SI 


That — sensory-knowledge (matijnana) — is caused by the senses 
(indriya) and the mind (mana). 


SAVSSTATATINUT: U-Vl 
sane, 81, Aa akan - Fan (sa Aha H) Fe ZI 


Impression — avagraha, inquisitiveness — 7ha, comprehension — 
avaya, and retention — dharana, are the four stages [of sensory- 
knowledge (matijiana)]. 


As per the divine discourse of the World-Teacher, the Apostle 
(ganadhara) composes the Scripture — ‘agama’ or ‘dravyasruta’ or 
‘sruta-skandha’ — comprising twelve departments (duddasanga), also 
referred to as eleven aviga and fourteen piirva since the twelfth anga 
includes the fourteen purva, that contain true description of the 
Lord’s teachings. The twelve departments (duddasanga) are also 
called angapravista. Then, there are fourteen miscellaneous concepts 
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(prakirnaka), external to the twelve departments (duddasanga); these 
are called angabahya. 

The ‘agama’ as composed by the Apostle (ganadhara) is a thorough 
description of the path to liberation and the true nature of all 
subtances. It is incontrovertible as it faithfully reflects the Word of the 
World-Teacher. It contains the most comprehensive and accurate 
description of every branch of learning that one needs to know. 
Employing the doctrines of non-absolutism (anekdntavada) and 
conditional predication (syddvdda), the ‘agama’ has the power to 
vanquish all anxieties and inquisitiveness of the -knowledge-soul 
aspiring to tread the path to liberation. Men of ordinary intellect 
cannot reach the depth of the teachings contained.in-the ‘agama’. 


This concludes the Section on the Valid-knowledge 
(pramana) 


sta Waromfereary 


KR 
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WaTeTHTT 


deddqal Aa: Usgsil 
Sah (Ga aH) St saga (He) wa 


The standpoints (naya) are the subdivisions of the 
valid-knowledge (pramana). 


EXPLANATORY NOTE 


The ordinary human being cannot rise above the limitations of his 
senses; his apprehension.of the reality is partial and it is valid only 
from a particular viewpoint. This leads to the concept of ‘naya’. 


AINE Sad Koll 
qal & Ae Hed ZI 


The divisions of the standpoints (naya) are now 
mentioned. 
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Alapa Paddhati aera west 
frrsaaaenurar yeaa vraroT Hea4rat | 
foresaqaeves causa que WaT xX i 


Tenet- frag 7a ak SaEK Aa wa Tal H oy Ae Zi 
fraa a tq soufie aa t ak Ue Bea Sa aI Ug 
qa 7a eI 


The primary divisions of the standpoints (naya) are 
the real or transcendental standpoint (nigcaya naya) 
and the empirical standpoint (vyavahara naya). The 
representation of the real or transcendental (nigcaya) 
is the standpoint of the substance — dravyarthika 
naya — and of the empirical (vyavahara) is the 
standpoint of the mode = paryayarthika naya. 


EXPLANATORY NOTE 


Nisgcaya naya — It-represents the true and complete point-of-view. 
There is no distinction between the substance (dravya) and its 
qualities (guna) and there is no figurative (upacarita) suggestion in 
the statement. “The soul is one with the wealth of its attributes.” 

Vyavahara naya — The empirical point-of-view (vyavahdra naya) makes 
distinction between the substance (dravya) and its qualities (guna) and 
there may be figurative (upacarita) suggestion in the statement. The 
term vyavahadra implies analysis of the substance (dravya) with 
differentiation of its attributes (guna) from the underlying substance. 
The complex nature of the self is analyzed with respect to its diverse 
qualities, and attention is directed to any particular attribute that may be 


1. Terk - ‘Gfeastar ed- fasmrad & heres eet (2013), 
ascasact-farfad Urererenl (Aaah), MA 182, F. 104. 
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of current interest. 


Though the transcendental point-of-view (nigcaya naya) and the 
empirical point-of-view (vyavahara naya) differ in their application 
and suitability, both are important to arrive at the Truth. The former 
is real, independent, and focuses on the whole of substance. The latter 
is an imitation, dependent, and focuses on the division of substance. 
The pure, transcendental point-of-view (nigcaya naya) expounded by 
those who have actually realized the Truth about the nature of 
substances is certainly worth knowing. For those souls whovare in 
their impure state (like the householder engaged in virtuous activity) 
the empirical point-of-view (vyavahara naya) is recommended. The 
beginner is first trained through the empirical»point-of-view 
(vyavahara naya). Just as it is not possible to-explain something to a 
non-Aryan except in his own non-Aryan language, in the same way, it 
is not possible to preach spiritualism without the help of the empirical 
point-of-view (vyavahara naya). However, the discourse is of no use if 
the learner knows only the empirical-point-of-view (vyavahara naya); 
the transcendental point-of-view \(niscaya naya) must never be lost 
sight of. Just like for the man who has not known the lion, the cat 
symbolizes the lion, in the same way, the man not aware of the 
transcendental point-of-view (nigcaya naya) wrongly assumes the 
empirical point-of-view.(vyavahara naya) as the Truth. The learner 
who, after understanding the true nature of substances from both 
points-of-view, the.transcendental as well as the empirical, gets 
unbiased toward:any of these reaps the full benefit of the teachings. 
Attainment of the state of without-attachment (vitaraga) is possible 
only by relying on both points-of-view, the real (nigcaya) and the 
empirical (vyavahara). When applied in relation to each other, these 
two points-of-view become the goal (sadhya) and the means (sadhaka) 
of each other. Absolutistic reliance on any of these cannot provide 
liberation. 


See also, Jain, Vijay K. (2020), 
Preface to Acdrya Kundakunda’s Pancastikaya-Samgraha, p. XXXI-XXXII. 
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yeaa: water: Ta: Ge: ae: FATA: 
Veg: GAAS: Waa: Slt AAT: CAAT: sei 


an Way, 3A Aa a Az 


Based on the substance — dravyarthika, based-on the 
mode - paryayarthika, the figurative — naigama, the 
generic — samgraha, the systematic — vyavahara, the 
straight — rjusutra, the verbal — sabda, the 
conventional — samabhiridha, and the specific — 
evambhita, are the nine standpoints (naya). 


EXPLANATORY NOTE 


The two broad classifications of standpoints (naya) are: in terms of the 
substance (dravya) — dravyarthika naya, and the mode (parydya) - 
paryayarthika naya. Dravyarthika naya refers to the general attributes of 
the substance, and. paryayarthika naya refers to the constantly changing 
conditions or modes (parya@ya) of the substance. 


Acarya Umasvami’s Tattvarthasitra: 
THATS AAE NAAT SATSa TA AAT: UL-BsUl 


7H, WI, SASK, FTA, WR, Tahtes ae way - A wa wa 
ral 


The figurative — naigama, the generic — samgraha, the 
systematic — vyavahara, the straight — rjusitra, the verbal — 
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Sabda, the conventional — samabhiridha, and the specific — 
evambhita, are the standpoints (naya). 


The general (samanya) and specific (vigesa) definitions of these must 
be given. First, the general definition. Ascertainment, without 
contradiction, of one particular state or mode of the object, with a view 
to describe truly the substance having infinite attributes, is called the 
‘naya’. It is of two kinds, namely, dravyarthika naya, which refers to 
the general attributes of the substance, and paryayarthika naya, 
which refers to the constantly changing conditions or modes (paryaya) 
of the substance. ‘Dravya’ refers to the general (samanya), the general 
rule (utsarga), or conformity (anuurtti). That which has these for its 
object is the general standpoint — dravyarthika naya. ‘Paryaya’ means 
particular (vigesa), an exception (apavdada), or exclusion (vyaurtti). 
That which has these for its object is the standpoint of modes — 
paryayarthika naya. 

Their specific marks are given now. 

The figurative standpoint (naigama naya) takes into account the 
purpose or intention of something which is not accomplished. For 
instance, a person with an axe.in his hand is asked by someone for 
what purpose is he going. The person replies that he is going to fetch a 
wooden measure.(prastha). But at that time the wooden measure is 
not present; the reference to the wooden measure is the mere 
intention tomake it. Similarly, one is engaged in fetching fuel, water, 
etc. Another person asks, “What are you doing?” The former replies 
that he is cooking food. But he is not actually cooking food. He is only 
engaged in an activity which will ultimately result in cooking food. 
Such instances of general custom where the intention alone of 
accomplishing a task is referred to as the basis for speech is the 
figurative standpoint (naigama naya). 

The generic standpoint (samgraha naya) is that which comprehends 
different substances, belonging to the same class, under one common 
head. For instance, the words existent (sat), substance (dravya), and 
jar (ghata). The word ‘existent’ (sat) groups together, without 
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distinction, all substances characterized by existence as per the 
general rule of perception and discernment. Further, when the word 
‘substance’ (dravya) is mentioned, the soul, the non-soul, etc., and 
their subdivisions are grouped together, as all these fulfill the 
definition of substance. When the word ‘jar’ (ghata) is mentioned, it 
includes all jars which are inferred from the word jar and its 
perception and discernment. Other things also are the subject matter 
of the generic point of view (samgraha naya) in the same way. 

The division of reality or objects comprehended by the= generic 
viewpoint, in accordance with the rule, is the systematic standpoint 
(vyavahara naya). What is the rule? The rule is that the analysis or 
division into subclasses proceeds in the order of succession. It is as 
follows. That, which is comprehended as existence by the generic view, 
without reference to the particular objects, is not conducive to the 
ways of the world. Hence the systematic standpoint is sought. That 
which ‘exists’ (sat) is either a substance or an attribute. Social 
intercourse is not possible even by the word ‘substance’ (dravya) of the 
generic standpoint, without its subdivisions like the soul (jiva) and the 
non-soul (ajiva). Further, the»soul (iva) and the non-soul (ajiva), 
solely from the generic standpoint, are not conducive to worldly 
occupations. Hence these are further subdivided into the deva, 
infernal beings, etc:;.and jar, etc., by resorting to the systematic 
standpoint (vyavahara naya). This standpoint operates up to the point 
beyond which no further subdivisions are possible. 

That, which addresses the straightforward (present) condition, is the 
straight viewpoint (1jusutra naya). This viewpoint leaves out things of 
the pastand the future and comprehends the present mode of things, 
as no practical purpose can be served by things past and things 
unborn. It confines itself to the present moment. It is contended that it 
would violate the ways of the world. No. Only the object of this 
viewpoint is indicated here. The intercourse of the world is promoted 
by the aggregate of all the viewpoints. 

The verbal viewpoint (Sabda naya) is intent on removing the 
anomalies or irregularities with regard to gender, number, case, etc. 
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Although the original text highlights many irregularities, just two of 
these are mentioned here. Irregularity of gender (lingavyabhicara) - 
pusya, tarak@ and naksatra — these are of different genders. Yet these 
are used as substitutes. Irregularity of time (kdlavyabhicara) - 
‘vigsvadrsvasya putro janita’ — ‘A son who has seen the world will be 
born to him.’ Here, what will take place in the future (i.e., seeing the 
world) is spoken of as having taken place in the past. Though such 
usage prevails by convention or custom, yet the verbal viewpoint 
considers it improper as words with different meanings cannot be 
clubbed. If this is opposed to what is universally current, let it’be so. 
Here truth is investigated; medical treatment (medicine) does not 
satisfy the whimsies of the patient! 

As it consists of forsaking several meanings, it is called the 
conventional viewpoint (samabhiridha naya). It gives up the several 
meanings and becomes current in one important sense. For instance, 
the word ‘gau’ has several meanings such as speech but, by 
convention, it has come to denote the cow. Or, words are employed to 
convey the knowledge of the objects. That being so, from every word 
arises knowledge of one particular object. Hence it is useless to employ 
synonyms. With the change of the word, the meaning too must change. 
The conventional viewpoint\(samabhiridha naya) abandons several 
meanings of the word..For instance, indra’, ‘sakra’ and ‘purandara’ 
are three words that are used to describe the lord of the celestial being. 
But these must have three meanings. ‘Indra’ means the one who is 
endowed with authority and supremacy, ‘Sakra’ means the strong one, 
and ‘purandara’ means the one who destroys cities. Same kind of 
distinction applies to all words. The important sense of the word, 
ignoring its several meanings, becomes the conventional viewpoint 
(samabhiridha naya). For instance, “Where do you reside?” The 
answer is, “I reside in myself.” Why? It is because one substance 
cannot reside in another. If, on the other hand, one thing can reside in 
another, then there would be knowledge and colour, etc., in the sky. 
That which determines or ascertains an object as it is in its present 
state or mode is called the specific viewpoint (evambhiita naya). 
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According to this standpoint, a word should be used to denote an object 
only when it is in the state which the word connotes. When he issues 
commands, then only is he lord (Indra). And at that time he is neither 
consecrator nor worshipper. Only when it goes it is cow, and not when 
it stands still or lies down. Or that, which determines a soul by its 
present mode of knowledge, is the actual standpoint. For example, the 
soul which cognizes Indra is Indra, and that which cognizes fire is fire. 
The seven standpoints (naya) have been described. These are 
successively of finer scope or smaller extent, and the succeeding 
standpoint is dependent on the one preceding it. These points govern 
the order of their mention in the sztra. Each preceding naya has 
greater range and divergence than the succeeding\one, and each 
succeeding naya has smaller range and convergence than the 
preceding one. Since the substance has infinite characteristics, the 
standpoints are of numerous subdivisions. All the naya, with either 
primary or secondary importance, are interdependent, and a 
harmonious combination of these.paves the way to right faith 
(samyagdarsana). These are like the cotton threads which, when 
interwoven in the proper form;-produce cloth that wards off cold and 
provides comfort to the body. But if each threads remain independent 
and separate, the purpose is not served. 

It is contended that the example of threads is an uneven one. It is seen 
that threads, etc.,.even when independent, produce some kind of 
effect. Indeed, there is some use of the thread. And one bark of a tree 
can bind things.. This contention is not valid. The critic has not 
understood the meaning intended. What is said here is that the 
standpoints (naya), when independent, cannot promote even a little of 
right faith (samyagdarsana). There is no effect of cloth in case of 
independent threads. And what has been adduced is not the effect of 
cloth but the effect of individual threads. Getting a step further, the 
effect of thread too is absent in individual parts that compose it. Hence 
our proposition is established. If it be said that the effect of cloth, etc., 
is present potentially in threads, etc., then this applies to naya also; 
assisted by necessary means, even the standpoints (naya), 
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independent in thought or word, have the potential to produce right 
belief (samyagdarsana). Thus, the standpoints (naya) possess that 
potentiality, and the example is therefore apt. 

The standpoints (naya) are a part of scriptural knowledge 
(Srutajnana). These have been divided into seven kinds on the basis of 
their substratum. The substrata are three: convention (upacara), 
meaning (artha), and word (Sabda). The figurative (naigama) relies 
primarily on convention (upacara); still, it is also arthanaya. The 
generic (samgraha), the systematic (vyavahara), and the=straight 
(rjusttra) are arthanaya. The remaining three — the.verbal (Sabda), 
the conventional (samabhiridha) and the specific (evambhita) — are 
Sabdanaya. 

To comprehend the object from one particular standpoint is the scope 
of naya (the one-sided method of comprehension). Naya comprehends 
one specific attribute of the object but pramana — valid knowledge — 
comprehends the object in its fullness. Pramana does not make a 
distinction between the substance-and its attributes but grasps the 
object in its entirety. But naya looks at the object from a particular 
point of view and puts emphasis on a particular aspect of the object. 
Both pramana and naya are forms of knowledge; pramdna is 
sakaladesa — comprehensive.and absolute, and naya is vikaladega — 
partial and relative. Anaya looks at the object from a particular point 
of view and presents the picture of it in relation to that view; the 
awareness of other aspects is in the background and not ignored. A 
particular standpoint naya, when treated as absolute (independent of 
other naya), is wrong (mithya) knowledge. When treated as partial 
(dependent on other naya) it constitutes right (samyak) knowledge. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Pijyapadda’s Sarvarthasiddhi, siitra 1-33, p. 52-57. 
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SUAMIA HART UII 
ata SOTA HI HIM Hed FI 


Now, the secondary-standpoints (wpanaya) are 
mentioned. 


Aart Gala SAAT: ssi 
ot vat & ato A oS (sal ST erent) F sora ZI 


Those that remain in proximity of the standpoints 
(naya) — as branches of the standpoints (naya) — are 
the secondary-standpoints (upanaya). 


WIAA: Baden: Braktaragydeaqraent- 
VATA MSY 


TAIT AGE AA, Sa SAGER AA sn srafta saya 
een Ta - J sua dH yar SZ 


Intrinsic empirical standpoint (sadbhita vyavahara 
naya), non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya), and figurative, non- 
intrinsic (alien) empirical standpoint (upacarita 


The Standpoints (naya) 


asadbhita vyavahara naya) are the three kinds of the 
secondary-standpoints (upanaya). 


EXPLANATORY NOTE 


Intrinsic empirical standpoint (sadbhiita vyavahara naya) — The term 
sadbhita implies the intrinsic nature of the thing. Though essentially 
inseparable, this naya makes distinction between the substance 
(dravya) and its subdivisions like qualities (guna), modes (paryaya), 
nature (svabhdava) and agent (karaka). This naya envisages distinction 
in an indivisible whole: e.g., making a distinction between the ‘fire’ 
and its intrinsic nature of ‘burning’. 

Non-intrinsic (alien) empirical standpoint (asadbhita vyavahara 
naya) — The term asadbhita implies importation of alien substance or 
its qualities into the substance under consideration or its qualities. In 
essence, asadbhiita vyavahara naya envisages oneness in essentially 
distinct substances. The expression under this naya is figurative; e.g., 
an ‘earthen-pot’ is conventionally termed as a ‘ghee-pot’ due to its 
usage. 

Figurative, non-intrinsic (alien) empirical standpoint (upacarita 
asadbhita vyavahara naya) — Upacarita is usage sanctified by 
convention but,with no intrinsic justification. Here the alien thing 
with which the self is identified lacks intimate relation that exists 
between the soul and the body; e.g., “My ornament.” Only in a 
figurative sense can one call the ornament as one’s own; similarly, 
calling.certain individuals, the son or the wife, as one’s own. 
Identification of the self with other things is a figurative and 
transferred predication and that is upacarita asadbhita vyavahara 
naya. 


See also, Jain, Vijay K. (2020), 
Preface to Acdrya Kundakunda’s Pancastikaya-Samgraha, p. XXIX-XXXI. 
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Sertadat Vet Sar sal 
sa SAH (Aa six Sorat H) Fel al Hed ZI 


Now, their divisions [of standpoints (naya) and 
secondary-standpoints (upanaya)| are mentioned. 


FAUT BT AaT: SEI 


sora Tah at Ae zi 
(STH HM AP aw at Gat gre fea war ~z1) 


The standpoint based onthe substance — the 
dravyarthika naya — hasten divisions. 
(These are stated through the following ten sztra.) 


(1) walaraPrae: veggentaent sar Gant vita: 
TREAT HITSTAT Is9il 


para Pet (pat Hl Sue Hl atten ted) Be Reale 
74, WH Gat via fas G Fea Ys seT 21 


The standpoint based on the pure substance, with no 
associated karmic contamination, is the karmopadhi 


The Standpoints (naya) 


nirpeksa suddha dravyarthika naya — for example, 
the worldly-soul (iva) is the pure, liberated (siddha) 
soul (atmda). 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 

HAT ase vila wt wes fara | 

MUS Al Gegurst Uy HAaSonraray iggoil 

wil Hal wm Hea AH feed - aetq wat @ fara - sia al fast a 
TAM Ys VET aed @, sa Hats fa ws soni qa Hed 
ral 


The standpoint (naya) which holds the self stationed in midst of 
the associated karmic contamination as the pure, liberated-soul 
(siddha) is the karmopadhi nirpeksa guddha dravyarthika naya. 


(2) eau wate: Waegemset saw 
Foal Pea use 


se a a LTT HH (Meg Al VST HA ae) 
Pes Ys sa aa etal z, Ba xo ese 


The standpoint that views origination (utpada) and 
destruction (vyaya) in the substance as secondary 
[but brings to the fore the standpoint of permanence 
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(dhrauvya)] is the sattagrahaka guddha dravyarthika 
naya — for example, the substance is permanent 
(nitya). 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 
soeaa Went feat wit Tes Hac Ga | 
YUITS A USVI ss AAMTSs AAT eee 


sae IN aA al AT HH Tl Hac Gal Hl VET He z, sa 
amma F aah Ys soi aa Hed ZI 


The standpoint that views the origination (wtpdda) and the 
destruction (vyaya) as secondary_and accepts only the existence 
(satta) is the sattagrahaka suddha dravyarthika naya. 


(3) TenoriPrte: wegetsent ger Frermqur- 
UAAAM AS FAA SSH 


dcr Aca ws sei aa, Ta a a (fa F) 
TW, wala sik waa 8 ate 2 


The standpoint that does not see any distinctions 
(bheda) in the substance is the bhedakalpana 
nirpeksa suddha dravyarthika naya — for example, 
the substance (dravya) is one with its qualities 
(guna), modes (paryaya) and own-nature (svabhava). 


The Standpoints (naya) 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


TUNfvasasah set Vt Ul Hs Ue Va | 
Gal At caret vafeaaror forrest eee 


TWH safe ACERS (WNW, tasa-tataar, Tara-aret 
ax af-eot) af a at ae sel oem 2, ae defences fede Ys 
saa Aa a 


The standpoint that does not make distinction-between the four- 
fold aspects including the quality (guna)-and the possessor-of- 
quality (gunz) [the other three being nature (svabhava) and the 
possessor-of-nature (svabhavavan), mode (paryaya) and the 
possessor-of-mode (paryayi), and attribute (dharma) and the 
possessor-of-attribute (dharmi)|“is the bhedavikalpa nirpeksa 
§uddha dravyarthika naya. 


(4) mutarraratssggentaent aan sntente- 


HAA STAT ikoll 


paraa-ara (ad ct soft pl aden Se ae) ss 
sot aa, 3a SHS Alas Weer sre ZI 


The standpoint that accepts the impure soul as one 
with its associated karmic contamination is the 
karmopadhi sapeksa asuddha dravyarthika naya — 
for example, the karma-generated dispositions like 
anger (krodha) constitute the soul (atmd). 
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EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


wea Waal wed vitarfs wt ge wate | 
OW & sae Sat Herorsarearseat ures 


wt aa weasel a vita ar mem @ a weal at sia Hea 
@, ae Satay-ana ays sot aa 21 


The standpoint that says that the dispositions of attachment 
(raga), etc., belong to the soul (jiva), or the dispositions of 
attachment, etc., are the soul, is the karmopadhi sapeksa 
asuddha dravyarthika naya. 


(5) Fears aenhary wa 
FOUTS MTA UG 2 


Soe-oy Ue aS senthea 7a, SH wea us tt aaa Ff 
SU-SA_- Ta 2 


The‘standpoint that accepts the impure substance 
(dravya) as one with origination (utpada) and 
destruction (vyaya) is the utpada-vyaya sapeksa 
asuddha dravyarthika naya — for example, the 
substance, at the same instant, undergoes origination 
(utpada), destruction (vyaya) and permanence 
(dhrauvya). 


The Standpoints (naya) 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


soTeaatatiea Ua menor wag faced | 
Ca WIAA Vt at | stage fafesit urewi 


Ot Aa sae-ora a Ue fait Ss Ga Al WSN Heh TI Hl UH 
a aaa 4 sare-ea-diereg Heal 2, ae (sce-eay Tay) 
ays ras wa zl 


The standpoint that says that the impure substance (dravya) 
has existence (satta) that is one with origination (uwtpada), 
destruction (vyaya) and permanence (dhrawvya) at the same 
time is the wtpdda-vyaya sapeksa asuddha dravyarthika naya. 


(6) TeHOATAIA SeaggeMahl AA sera 
AMSMATA TUT: 1 2M 


THe WesG Rests za, VS sara H aM, ahaa 
TT ei 

The standpoint that sees the substance in relation to 
its distinctive (bheda) attributes is the bhedakalpana 
sapeksa aguddha dravyarthika naya — for example, 
the soul (atma) has qualities (guna) like knowledge 
(nana) and perception (darsgana). 
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EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


Qu fe wat yorforense Hors wt eet 
at fa stagt fegt afesit at Aamo igeui 


at aa xe A qe onfe ar Ae Se SAH TT Gay Hara z, 
ae Sener ae ays Roti aa eI 


The standpoint that makes distinction like the quality (guna) 
and the possessor-of-quality (guni) and then-attributes these to 
the substance (dravya) is the bhedakalpana sapeksa asuddha 
dravyarthika naya. 


(7) sraaaraant gertsent Gat Toasted Fo 
1&3 1 


aay ae sent 7a, Sa WT, wala caura aren ear Sta 
ral 


The standpoint that sees the substance as having 
infallible-affirmation (anvaya) with its nature is the 
anvaya sapeksa dravyarthika naya — for example, the 
substance (dravya) is of the nature of its qualities 
(guna) and modes (paryaya). 


The Standpoints (naya) 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 
foretaaerarot stouraedur waaay 
fafaera urfe si al srouraceateratt stfirair ees 


THe Catal Foal ae soa @, Sa VSR ora (‘ae ae 2’, ‘ae FE 
2’) Ba SO xa ot UT He Zz, ae ssa sense AT eI 

(38, we one cen daca ante qot A asa wo Se aT 
Faq |) 


The standpoint that establishes the substance as having 
infallible-affirmation (anvaya) with all its nature (svabhdva) is 
the anvaya dravyarthika naya. 

[For example, to see the substance of gold in all its modes 
(bangle, etc.) and qualities (yellow colour, etc.).] 


(8) Magerfemenrentient aa tagenfraraqparera4r 


BART Wes 


Taree soit 7a, We tase, waa, wae sik 
TaN (TIAGEA) Hl san seq Hl set BI A WEN He! 


The svadrayadigrahaka dravyarthika naya — for 
example, to admit that the substance (dravya) has 
affirmation (asti) with reference to the four-fold 
(catustaya) attributes comprising own-substance 
(svadravya), own-space (svaksetra), own-time 
(svakala), and own-nature (suabhava). 
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(9) Weenie sar wgentseaqpaaa4r 
Fat ATT aa I 


qeeitened sortie aa, Ta weer, was, WHI ak 
Ta (WAGE) Al stant set Al AT BI A WET HEMI 


The paradraydadigrahaka dravyarthika naya—for 
example, to admit that the substance (dravya) has 
negation (nasti) with reference to the four-fold 
(catustaya) attributes comprising other-substance 
(paradravya), other-space (paraksetra), other-time 
(parakala), and other-nature (parabhava). 


EXPLANATORY NOTE 


This explanatory note is for sitra 54 too. 


Acarya Mailladhaval’s Nayacakko: 


ReeMigasah Ud cat |Z WET st | | 
frraecarfeg met at gat es faattet igen 


Tl Tas, Tae, Caara Sk taya (Saaqea) Fl sen wa Fa 
ATE AU ¢ ae ae sony za St) SK GT URS, 
Raa aa sk RAS (Wage) Ht shen sad RT HT TST 
a @ Fe Ween Fel 7a eI 


That which admits that the substance has affirmation (asti) 
with reference to the four-fold (catustaya) attributes comprising 
own-substance (svadravya), own-space (svaksetra), own-time 
(svakala), and own-nature (svabhava) is the svadrayadigrahaka 
dravyarthika naya. 


The Standpoints (naya) 


That which admits that the substance has negation (nasti) with 
reference to the four-fold (catustaya) attributes comprising 
other-substance (paradravya), other-space (paraksetra), other- 
time (parakdla), and other-nature (parabhava) is the 
paradrayadigrahaka dravyarthika naya. 


(10) WaNaneHceantyert Tat AACS se 
SAMA Al AAS: UAT Weta: GG I 


TaA-W Wem sos za, Ga sic AAeaTST Sl Bel sc 
oh sam cael 4 a aA AHH WH-Taste, at et Ten fa 
TH zl 


The parama-bhava grahaka dravyarthika naya — for 
example, the soul (atmd) is of the nature of 
knowledge (nana). Here, out of the manifold nature 
of the soul, its supreme nature of knowledge (nana) 
has been adopted. 


EXPLANATORY NOTE 


Acdarya Mailladhaval’s Nayacakko: 

Tues caaueld ste laanahtad | 

at aaareamet unreeat fafegenrar urecu 

Wt (74) As, Us ak raha ease a vied Wea al 
Te a ¢ ae WH sons Aa V1 Sa Ha aH alert aT 
aa afew! 
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The standpoint (naya) that adopts the supreme (parama) 
nature, rid of the impure (aguddha), pure (Suddha) and 
figurative (upacarita) connotations, of a substance (dravya) is 
the parama-bhava dravyarthika naya. Those seeking liberation 
(moksa) should know this (standpoint). 


sot Aa Hh ee Hel HT faacoy WT aA 


This completes the description of the ten divisions of 
dravyarthika naya. 


AT VAM TE Nat FAT Mell 


ag Waaite za S we Vel HAW HA Zl 
(SAT HM Al H Be Yat se fear wa Z1) 


The standpoint based.on the mode (paryaya) is the 
paryayarthikanaya. It has six divisions; these are 

described now. 

(These are stated through the following six siitra.) 


(1) smifefermatartirat gat genet carat Feat 
Hatta: uae 


smite watafies aa, se yore at wala de anfe at 
fra 21 


The Standpoints (naya) 


The anddi-nitya paryayarthika naya — for example, 
the permanent (nitya) mode (paryaya) of the matter 
(pudgala), like the Meru mountain. 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


steniee siftreom ataiss UAT Tet | 
WW at storgforeat Praforst ussafersit eee 


wt apie an afer, said sree, aaa, wet enfe vatat 
al Ten ae @, a faa 4 arafe-frea wate aa eT 
ral 


The standpoint (naya) that adopts the modes (paryaya) of the 
substance that are natural (akrtrima) and endless (anidhana) — 
beginningless (anddi) as.well as endless — like the moon and the 
sun, has been proclaimed by Lord Jina as the anddi-nitya 
paryayarthika naya. 


(2) efetracatatsert aor fagoatar faa: inet 


uile-frea vata aa, 3a fag-wata cafe etd ea oft) 
fra ZI 


The sadi-nitya paryayarthika naya — for example, the 
mode (paryaya) of the liberated-soul (siddha), 
1. Tern - fegsitacatar’s 
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[although with a beginning (sddi)] is permanent 
(nitya). 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


HAGMAN saat ST | ARITA | 
BHAT TOUTS Al AsUreat Uist wRooll 


wt uaa wat & aa a se eA & or ale SO feg fare a 


SR 4 eH 4 afar (fea) @, tet ale we Ae sala al eT 


ae aren ale-fee vata qa wer 1 


The standpoint (naya) that adopts the mode (paryaya) of the 
substance that, due to the destruction of the karmas, has a 
beginning (sddi), but is permanent (nitya) as, once attained, 


there is no cause for its destruction, has been proclaimed as the 


sadi-nitya paryayarthika naya. 


(3) WAMU Wes- 
Ualafient aa aaa aaa ula cata feathers: gol 


Ga AlN Sth BN-S Al TET HS aren se Us 
qatar qa, tea vata vioana fear (star) FI 


The anitya suddha paryayarthika naya accepts the 
origination (utpada) and destruction (vyaya) of the 
substance as primary, while keeping permanence 
(satta) as secondary — for example, the mode 


The Standpoints (naya) 


(paryaya) is incessantly transient (vindsasila, anitya). 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


wasMeaeEd sora fe foe at = | 
A SF Veraereat Wet GA GRIMS Mol 


GH AT Ga Bl NT Heh SS -STT  TET T VSA aTA 
Ts Hl TET Se aren Ys waa za Hed 


The standpoint (naya) that, while keeping existence or 
permanence (sattd) as secondary, accepts the origination 
(utpdda) and destruction (vyaya), i.e., the-nature of transience 
(anitya) is called the anitya suddha paryayarthika naya. 


(4) Varateraarar Meariguatatsent seat 
Wehary aaa Tae: Tata: we gi 


wa aa waa fret ses vate aa, sa we waa a 
wala Fara aad SR -S-Hlomah V1 (Fel Waar 
CAMA Ht WIAA ‘fea’ Het Wat 21) 


The satta sapeksa svabhava nitya asuddha paryaya- 
rthika naya — for example, the mode (paryaya), at one 


1. Werk - ‘Ge aeeratraishea syguaranfseat sat wher waa 
ware: Tata: ee, 0. YoeHAR wre (1989), sttreeaaarat fartearar 
sreraaegta ( sat ATA FATT Welyten ), . 48. 
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and the same time, exhibits three-fold characteristics 
of origination (utpada), destruction (vyaya) and 
permanence (dhrauvya). |Here, ‘nitya’ is used in 
reference to the permanence of existence (sattd).] 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


Wl Wes Wena soe | 
A aerate seg Usaha Usit wR 


Bt (a) WH aaa F sere-oe-ter So gas wala St aeTt ae 
Zz, ce aaa ae ays wala aa 


The standpoint (naya) that accepts the mode (paryaya) that, at 
one and the same time, is.characterized by origination (utpada), 
destruction (vyaya) and permanence (dhrauvya) is the svabhava 
anitya asuddha paryayarthika naya. 


(5) mataatraeraia Peavegratatreat aa 
Parga: Vast: Pao Tara: ue 


aeuiafa fda cau fe as vali aa, sa want sal 
al vata (Hat a ved) fas wala & Sa Ys Zz (eT 
aurafy fro fag caure at yar @ ‘fie’ Her WaT ZI) 


The karmopadhi nirpeksa svabhava nitya suddha 
paryayarthika naya — for example, the modes 
(paryaya) of the worldly-souls (iva) [viewed as rid of 


The Standpoints (naya) 


the karmas and, therefore, pure (suddha)] are pure 
like that of the mode (paryaya) of the liberated-soul 
(siddha). [Here, ‘nitya’ is used in reference to the 
pure liberated-soul (siddha).]| 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


Selo UHM esl Faegrot wus ATi | 

Wt Gl sforergegh UMTS Ta AT UIST Rog 

wt (qa) Want stat at vata at fast Fea IS Hed Zz, ae 
ae Us wali aa 21 

The standpoint (naya) that says that the mode (parydaya) of the 


worldly-soul (jiva) is pure like'that of the liberated-soul (siddha) 
is the anitya guddha paryayarthika naya. 


(6) endae ey eee a 
PATRI ARTA ST: BU 


cinta ara zara (said faa) ae ays watt orcr 
74, SA Pant sat ar a ae AKT Stat ZI 


The karmopddhi sapeksa suabhava — meaning 
unnatural (vibhava) — anitya asuddha paryayarthika 
naya — for example, the modes (paryaya) of the 
worldly-souls (jiva) [viewed as bound with the 
karmas and, therefore, impure (asuwddha)] undergo 
births Ganma) and deaths (marana). 


Alapa Paddhati STAT Tage 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


WUE sfVreaqgegl USISstanoy USAT Vt | | 
as faarasiftreat stqgat wsaTaeurait Rox 


wt (7a) UR Tiara & silat at stica, ses Vala HI HA Hea 
@, ae fama afer sys vata aa ZI 


The standpoint (naya) that expounds the transient (anitya) and 
impure (asuddha) mode (paryaya) of the souls. Giva) stationed in 
the four states of existence (gati) is the vibhdva anitya agsuddha 
paryayarthika naya. 


wala 4a bh oe Fel Hr fay YT ee 


This completes the description of the six divisions of 
paryayarthika naya. 


TM yesadarteHreavaa Ue I 


TT AT, Wa sik adamara & 4a a de yan HZ 
(Ga 4h, 9 56 At ea) 


The figurative standpoint — naigama naya — is of 
three kinds: pertaining to the past (bhita), to the 
future (bhavi) and to the present (vartamana) time. 
(See also, sutra 41, p. 56, ante.) 


The Standpoints (naya) 
aaa AAMT aA A YT AAT BET 
daiaafer sitadarecarcit atet Wea: et 


wel ada Fo ada ar anton fear wa @, de ya AT Aa 
@, a ame drach & fer aft aga wart ala ae zi 


Where the past (bhita) is figuratively imposed.in the 
present (vartamana) is the past figurative standpoint 
— bhita naigama naya — for example, today, on 
Dipavali, Lord Vardhamana svami attained 
liberation (moksa). 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 
forcrnsratehtar aguante Tt GATT | 
a yeu Westfeut forcast ART ogi 


wt art a genset ada ara A ant He ya ATH aa Z, 
a ana festa vera frat at ure eu 


To figuratively impose what happened in the past to the present 
is the past figurative standpoint — bhiita naigama naya — for 
example, on this day today Lord Mahavira attained liberation 
(nirvana, moksa). 


wah Yaad Hat aa a waft gat sted fag 
Ts Neg M 
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wel wf A ya al Re He fea ora z, ae ala Aa za 
z, Wa ade fas a Zi (aera 8 ods nS Wea ah 
fas am edt 21) 


Where the future (bhavi) is figuratively imposed in 
the past (bhita) is the future figurative standpoint — 
bhavi naigama naya — for example, the Omniscient 
Lord (the Arhanta) is the liberated-soul (the Siddha). 
(After attaining the state of the Arhanta, the soul 
later on attains the state of the Siddha.) 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


forourfta uate sifareet | wit srfuroquur | 
TORS WE Test MOUS A AMaVSTgAT VWs iow il 


a afer wfacceel al fora at ae Hed 2, se wfa Aa va 
Hed & -— Wa, Soe Hl Wer (cast HI WA) Heal 


Where the future (bhavi) object that is yet to come into existence 
is figuratively said to be present in the past (bhita) is the future 
figurative standpoint — bhavi naigama naya — for example, a 
person who, with the intention of making a wooden measure 
(prastha), proceeds to fetch wood and when asked as to what 
was he doing, he replies that he was going to fetch a wooden 
measure. 
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arena a aq fermacnead at a 
adn BAT Sea: Wad Nell 


ae He HET Ue feat, ae BS sar a aval gan, fog sa 
fro al We Vel Hel Va ze, Te aA WTS Faz, VS Ta 
(SIA) Tee el 21 (Gh AA W AM eal @, att aaa oH 

T Zl) 


To make a statement that figuratively calls an 
unfinished task as having attained completion is the 
present figurative standpoint — vartamana naigama 
naya — for example, when the rice.is being cooked, to 
say that the food (cooked rice. — odana) is being 
cooked. (Only after completion of the cooking 
process, the rice becomes food.) 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


une at feta waurfaeronte mes wit facet | 
AT TAA OUTS A ATATUTUTS MRoVWI! 


Tl UREN Hl Te THM sife at fea at am & Gor Rw fas a 
faa heal @, de ada ATH Aa 2 


To figuratively call, on being asked by others, a started activity, 
like the cooking of food, as if it has attained completion (siddha, 
nispanna) is the present figurative standpoint - vartamdana 
naigama naya. 
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aH aah ct Set ar fare Wt eaT 


This completes the description of the three divisions 
of naigama naya. 


duet gem! nec 


WE Tah at 3g ZI 
[aa def - as (aT Bs) We 7a SR fasts (TT 
Ys) We 7a] 


The generic standpoint (samgrahanaya) has two 
divisions. 

[The two divisions are the-general (samdanya or 
Suddha) generic standpoint (samgraha naya) and the 
specific (vigesa or asuddha) generic standpoint 
(samgraha naya).| 


aaraaaet sat waiter geafor orerafactentt 
TAT 


mar de 7a, da - wa soy wee F fade-wed ZI 
(ad sa a BT eH A eR FF afetet ZT) 


The Standpoints (naya) 


The general generic standpoint — samanya samgraha 
naya — for example, all substances exhibit mutual 
non-contradiction. 

[Since all substances have the nature of existence 
(sat), there is no-contradiction among them. ] 


fastaazet gat ad sitar: ureter: tivo! 


fags aye 7a, 3a - wa sia ween F fade_cea ZI 
(um wifa fasts wl stan @ sre Verat Al UST TET eT 
fags due aa a fava Z1) 


The specific generic standpoint — visesa samgraha 
naya — for example, all souls Giva) exhibit mutual 
non-contradiction. 

[When some specific class (ati) of substances is 
grouped, there is no-contradiction among them. | 


EXPLANATORY NOTE 
This explanatory note is for sutra 69 too. 


Acarya Mailladhaval’s Nayacakko: 
wanna tet shart qatar | 
Qe Waa sag shisnsladanettar R02 


Ys (Sa) Ge Ta A we A fata 4 ath Ud BIG Gael 


Alapa Paddhati STAT eget 


Ten fra sat si st Sawt UH vila fasts at gen He a aet 
ays (fay) We 7a Hel We eI 


In the pure (or general) generic standpoint — suddha (samanya) 
samgraha naya — all substances are seen as of the nature of 
existence (sat) and have no mutual contradiction. 

In the impure (or specific) generic standpoint - asuddha (visesa) 
samgraha naya — the substances belonging to a class (ati) are 
seen as having no mutual contradiction. 


aye Fah a Hel a faacoy WT aA 


This completes the description of the two divisions of 
samgraha naya. 


AGES Fat Weg-Vl 


ae Aa H wt a Aagi 
(4a 4¢ % - was een 7 Sik fast San TAI) 


The systematic standpoint (vyavahara naya), too, has 
two divisions: 

[The two divisions are the general (samanya or 
Suddha) systematic standpoint (vyavahara naya) and 
the specific (visesa or asuddha) systematic standpoint 
(vyavahara naya).| 


aaraeeveet aaent gat geafur sitarsitar: 


WW9e-RUIl 
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(Weel) WAST Gyeteh Aan AA, WA eA H a Ae Zz, sia 
sik atsita 


(First) The general systematic standpoint — samanya 
vyavahara naya — for example, the substance 
(dravya) has two divisions, the souls (iva) and the 
non-souls (ajiva). 


fasrrdietent aaent sar sila: Aaron Wea 


WORT 


(sau) fay duets Sasa) aa via H ci ac Zz, 
Gant sit WR 


(Second) The specific.systematic standpoint — vigesa 
vyavahara naya-— for example, the souls (jiva) have 
two divisions, the transmigrating (samsari) and the 
liberated (mukta). 


EXPLANATORY NOTE 


This explanatory note is for stra 71 too. 
Acarya Mailladhaval’s Nayacakko: 
wt Gieu Wea wag sreat seg Was aT | 
A Aq Saal SHG TRATART Vil 
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We Wah a Weld Is Bat ays ae a Ae oem Zz, ae 
eR 4 ti sah Ht a ae ef - BG ae HT Ae SS aT oR 
WS AY A AS HH ACAI 


The systematic standpoint (vyavahara naya) makes further 
divisions of the objects of reality comprehended by the generic 
standpoint (samgraha naya). This, too, has two divisions. The 
systematic standpoint (vyavahara naya) that makes division of 
the generic view of the objects of reality is the general or pure 
(samanya or suddha) systematic standpoint — samanya or 
§uddha vyavahara naya. For example, the substance(dravya) is 
divided into the soul (jiva) and the non-soul(ajiva). The 
systematic standpoint (vyavahara naya)that makes still further 
division of the objects of reality is the specific or impure (visesa 
or aguddha) systematic standpoint — visesa or aguddha 
vyavahara naya. For example, the soul (jiva) is divided into the 
deva, infernal beings, etc. (See also, the explanatory note to 
sutra 41, p. 58, ante.) 


SAGER AT H at Fal Hr faa Yr Ear 


This completes the description of the two divisions of 
vyavahara naya. 


seaaste fgferet: Wes 


RIA ah tt at ae SI 

(Aad at - yan Ba a aR Be 71) 

The straight standpoint (rjusitra naya), too, has two 
divisions. 
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[The two divisions are the subtle (suksma) straight 
standpoint (rjwsutra naya) and the gross (sthiila) 
straight standpoint (rjusitra naya). | 


Gea AM WHarraraearat Tata: Wes 


Wet WA 4, Sa Ue a ae te ore Gala at eT 
UM 


The subtle, straight standpoint - st#ksma rjusitra 
naya — for example, to make as the-subject matter the 
mode (paryaya) of a particular instant. 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


WW WaeMaagst Wes seal ToS | 
at fisart gent wet fa ae wet afore uRegotl 


sal dw aaa aya wala al gen ae @, sa yen 
RIA a Hed ZI a, Gat ‘wee’ afora ZI 


That which accepts in the matter (dravya) its transient mode 
(paryaya) of a particular instant is the subtle, straight 
standpoint — stksma rjusttra naya. For example, all ‘sounds’ 
(Sabda) are transient (ksanika). 
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weniga aart wefecataredea: waroreret festa 


9 II 


Ve wa 7a, Se agente vat areti-erett ary warrenret 
aH edt eI 


The gross, straight standpoint — sthiila rjustitra naya 
— for example, the modes (paryaya) of humans, etc., 
continue till their lifetime. 


EXPLANATORY NOTE 


Acarya Mailladhaval’s Nayacakko: 


WUaTSIA HOA asa aga 
wt aug aeeHret A get sts saga eee 


at sadt fafa ced te aie Hqeaie vale Al Sad GHA TH UH 
ATA STS We eM 2, ae Pe BVA A ZI 


The standpoint which accepts that the modes (paryaya), like 
that of humans (manusya), do not undergo any changes (as 
humans) till their lifetime in that particular mode is the gross, 
straight standpoint — sthila rjusitra naya. 


RA AH et Fel ar faa yt sat 


This completes the description of the two divisions of 
rusutra naya. 
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VSMARTASATA AA: Welehtchcay TM: W9e I 


WR Aa, GaSe Aa aM Way qa - a cl za wH-up st 
@, Sh Fe ae zi 


The verbal standpoint — sabda naya, the conventional 
standpoint — samabhiriidha naya, and the specific 
standpoint — evambhita naya, are each of one kind 
only; these do not have any divisions. 


VTA AM ENT: Mat HAA, AAMT: ug 


We AA - a, We, Wal AR Hea aaa Va AR s:, a 
waistaret 21 


The verbal standpoint sabda naya — for example, 
the words dara, bharya and kalatra, or else, the 
words jala and apah are synonyms. 

(See also, the-explanatory note to siitra 41, p. 58-59, 
ante.) 


waRrastat Bat AW: UT: Wei 


aes Aa - WS, TW’ wee Hh oH Bal AS we aef ‘aq’ 
cl @t We HMI 


Alapa Paddhati STAT Tage 


The conventional standpoint — samabhiridha naya — 
for example, the word ‘gaw’ has several meanings but 
only the conventional meaning, that is ‘pasw’, is 
adopted. 

(See also, the explanatory note to sutra 41, p. 59, 
ante.) 


Way Tat aM sadtla sg: woe 


way Fa - oe, fra waa ta oret-tead orem at, ae ae 
‘oz’ al 


The specific standpoint —evambhita naya — for 
example, when the deva enjoys the superior powers 
of command and majesty only then he may be called 
the ‘Indra’. 

(See also, the.explanatory note to sutra 41, p. 59-60, 
ante.) 


Sa Wan vat & sea Sel ot Hea ean - seni wah 
10 4a, Valais Fah 6 Me, ATH Aa GH 3 Ae, We AS 
2 He, GER FAH 2 He, BAYA FAH 2 He, WR AA AI 
1 4¢, wafweg 7a al 1 4s aM Ways Fa aI 1 Fa 


This completes the description of the twenty-eight 
divisions of the standpoints (naya) — 10 of the 


The Standpoints (naya) 


substance (dravyarthika), 6 of the mode 
(paryayarthika), 3 of the figurative (naigama), 2 of 
the generic (samgraha), 2 of the systematic 
(vyavahara), 2 of the straight (rjwsttra), 1 of the 
verbal (Sabda), 1 of the conventional (samabhirudha) 
and 1 of the specific (evambhita). 


SUAANET Fad lleoll 


SHA H Fel Hl HM Hed ZI 
(sara dm ¢ - Wa SER A, HRY AER wa sik 
STAR Sag SEK Aa!) (SG, Ya44, J. 62.) 


The divisions of the secondary-standpoints (upanaya) 
are now mentioned. 

[The secondary-standpoints (upanaya) are three — 
intrinsic empirical standpoint (sadbhita vyavahara 
naya), non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya), and figurative, non- 
intrinsic (alien) empirical standpoint (upacarita 
asadbhita vyavahara naya).| (See sutra 44, p. 62-63, 
ante.) 


Bardeen fea ue 


Tat SAGER AA H a VSR ZI 


Alapa Paddhati STAT eget 


The intrinsic empirical standpoint (sadbhiita 
vyavahara naya) is of two kinds. 


YSU FM WaaTort: wxrats 
WSU AHA UCI 


Us WA SER TH, TH Ys TT aR Us THA a Us 
wala sik as watt FA ae Set 

fasra- aarafa fre ys sila (eit) & macarae (C) 
q ava fag-sia ak fas-wala A de ae Sea 

YS Wt SAGER Aa Hl SATAN Ved sae Ta At Hed 
@| (ed, fasmrad 4. hereras wet (2013), Aseettact- 
faxPad Urea (Ata), F116. ] 


The pure, intrinsic empirical standpoint (¢uddha 
sadbhita vyavahara naya) — for example, to make a 
distinction between pure quality (guna) and pure 
possessor-of-quality (gunz), or else between pure 
mode (paryaya) and pure possessor-of-mode (paryayi). 


EXPLANATORY NOTE 


The pure, intrinsic empirical standpoint (Swddha sadbhita vyavahara 
naya) holds the self in its pure and uncontaminated state (nirupadhi 
state) but makes distinction between the substance (dravya) and its 
attribute (guna) — e.g., “Omniscience (kevalajfidna) is the attribute of 
the soul.” 

This standpoint (naya) is also called anupacarita sadbhita vyavahara 


The Standpoints (naya) 
naya. The word ‘anupacarita’ connotes that there is no metaphorical 
or figurative implication. 


See also, Jain, Vijay K. (2020), 
Preface to Acdrya Kundakunda’s Pancastikaya-Samgraha, p. XXX. 


AY GALT ATE FA AY STOTT STOTT 
WUT GIA AON AHA 123 1 


AYS WV AAR A - SA, YS TT aK aT A 
an ays wala ak agg walt A ae Sem 

fasra- dant sia sik aqenfe vata Fo aen sat cen ak 
sah ofsarie qo 4 ae Se SIS BRT SER AA 
WYSE VY AAR AA Hl St Saha Gay Stan aa At 
wed @1 (ta, feared 4. Hareras Wet (2013), 
seadae_fatad waadaat (AIH), J. 116.] 


The impure, intrinsic empirical standpoint (asuddha 
sadbhita vyavahara naya) — for example, to make a 
distinction between impure quality (guna) and 
impure. possessor-of-quality (guni), or else between 
impure mode (paryaya) and impure possessor-of- 
mode (paryayi). 


EXPLANATORY NOTE 


The impure, intrinsic empirical standpoint (asuddha sadbhita 
vyavahara naya) holds the self as caught in the meshes of material 
environment (sopddhi state) and makes distinction between the 
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substance (dravya) and its attribute (guna) —e.g., “Sensory knowledge 
(matifidna) is the attribute of the soul.” 
This standpoint (naya) is also called upacarita sadbhiita vyavahara 
naya. The word ‘upacarita’ connotes usage sanctified by convention 
but with no intrinsicjustification. 
See also, Jain, Vijay K. (2020), 
Preface to Acarya Kundakunda’s Pancastikaya-Samgraha, p. XXX. 


WE SAGER AA H aI Hel wl frac YH sami 


This completes the description of the two divisions of 
sadbhita vyavahara naya. 


TACTAAAS NEAT CSI 


TH AaK AA H dt yar zi 


The non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya) is of three kinds. 


TAMAAIAAAERY AAT UTATT Tae Tevet 
HATA UCU 


ft AI Sa 7A, TA TH sever z, sents 
eT 

fasta- aaa wits ot a sea AR SET SRT HER 
qa Zl ta any afe <oomdia vera A fear sa @ at ae 
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Silt SA SAK TA Hel VT 31 VS, Wa] sa 
Taen a fae Ww sees Heera zs, Aa: WA Ht 
awe He Lasila aaayG Saen wa zi (20, fase 
0. HOMER Wet (2013), Werte ferfaa wera 
(a7), J. 218.] 


The own-genus, non-intrinsic (alien), empirical 
standpoint (svajati asadbhita vyavahara naya) — for 
example, to say that the atom (paramanu) has many 
spacepoints (bahu-pradesi), etc. 

The term asadbhita implies importation of alien 
substance or its qualities into the:substance under 
consideration or its qualities. If the alien substance 
belongs to own-genus (svajatiya) then the expression 
is said to be suajati asadbhita vyavahara naya. The 
atom (paramanu). has single space-point (pradesa). In 
combination with other atoms of own-genus it 
occupies many.spacepoints (bahu-pradesi). To call an 
atom as having many spacepoints is thus the subject 
matter of svajati asadbhita vyavahara naya. 


fasreaeaydeatadent sar ad afaart sel wseroT 
TPA UCR 


fasifa saeyd SaeR 7a, a afta ad ¢, wife ads a 
Ses Ea ZI 


Alapa Paddhati STAT Tage 


fasra- saa Was Tt I SR ANG HET BT Bae 
74 21 fade vet 4 sa ver at ante ae fasnfa 

TH SAGER WA Hel VT 31 FS - Alaa adaarel sfranfe 
& fafa a aa @ aa: sa ad wer faonfa saa Saer 
74 @1 (td, fase 4 heres wet (2013), 
seadacd- farrad waaaat (Aaah), J. 218.] 


The other-genus, non-intrinsic (alien), empirical 
standpoint (vijati asadbhiita vyavahara naya)- for 
example, to say that the sensory-knowledge 
(matijnana) is corporeal (murta) since it-arises out of 
the corporeal substance. 

The term asadbhita implies importation of alien 
substance or its qualities.into the substance under 
consideration or its qualities. If the alien substance 
belongs to other-genus (vijdtiya) then the expression 
is said to be vijati asadbhita vyavahara naya. The 
sensory-knowledge (matijndana) arises out of the 
senses (indriya), etc., which are corporeal (mirta). 
And, therefore, to call sensory-knowledge as 
corporeal (murta) is the subject matter of vijati 
asadbhita vyavahara naya. 


TSAI AGEN AAT AA Vtarssitet 
amiata aa are fara ici 
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write fasta saeyd agen wa - Ba, via am asia Fat 
Woah Ol Gea Sa, Kile dam & fava z 

faste- saa wits ot aT Se SR SET SSR SIGE 
74 21 wa oe vies ot a ang werd ak fasta 
vat a fea ora @, da sa want faonfa sey SraeR 
wa Hed 21 3a, sta an asia veri am & fava f sofa 
sé FA He! Fel vila aM & few ward Zt sh owila 
fads 21 (te, fasrrad v. harrax wrett(2013), 
Tseadac- farPad weasel (Aaah), J. 2182] 


The own-genus, other-genus, non-intrinsic (alien), 
empirical standpoint (svajati vijati asadbhita 
vyavahara naya) — for example, to say that the soul 
(jiva) and the non-soul (ajiva) are knowledge (nana) 
since these are the subjects of knowledge. 

The term asadbhita implies importation of alien 
substance or its qualities into the substance under 
consideration or its qualities. If the alien substances 
belong to.own-genus (svajatiya) and to other-genus 
(vijatiya).then the expression is said to be suajati 
vijati.asadbhita vyavahara naya. In the example 
given, the soul (iva) is own-genus (svajatiya) with 
reference to knowledge (dna) but the non-soul 
(ajiva) is other-genus (vijatiya) with reference to 
knowledge (jnana). 


HIE Sa TAH dit Hel Hr faa Wt ee 


Alapa Paddhati STAT Tag het 


This completes the description of the three divisions 
of asadbhiita vyavahara naya. 


STARATAETAAAEAA ULSI 
srafa sae SaeR aah A VaR ZI 


The figurative, non-intrinsic (alien) empirical 
standpoint (upacarita asadbhita vyavahara naya) is 
of three kinds. 


MATA NAA AAAS AAMT GAERTS AA cei 


wanfa srafta seq rae Wa, BS ya, St anfe WR zi 
fasta- sel ya, St anfe aaa SS words &, saa oT 
HET STIR H Soa @, safea ae wala saad saa 
aaeR Aaa feu zi (20, fase v. horeres wet 
(2013), Mecatad- farfad werataal (ATAH), J. 218.] 


The own-genus, figurative, non-intrinsic (alien), 
empirical standpoint (svajati upacarita asadbhita 
vyavahara naya) — for example, to say that the son, 
wife, etc., are mine. 

The term asadbhita implies importation of alien 
substance or its qualities into the substance under 
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consideration or its qualities. Figurative (upacarita) 
is usage sanctified by convention but with no 
intrinsic association. Here the alien substance with 
which the self is identified lacks intimate relation 
like between the soul (atma) and the knowledge 
(nana). Further, when the alien substance belongs to 
own-genus (svajdtiya), like the son or the wife-who 
too are animate, the expression is said to be suajati 
upacarita asadbhita vyavahara naya. 


Parana yaeaatent FAT TEATS ATMS 


AA Usoll 


fasnfa stafta sq ae aa, FS aa, STAT 
(STITT), Fat, TT STAR SI 

fasta- sei ae, aa, et, wa ae aS qu <A a 
fara ¢, sta so Heat Sra A sian @, wafaa ae 
fasnfa stafta-staqsd ae Aa ar fava Zz 


The other-genus, figurative, non-intrinsic (alien), 
empirical standpoint (vijati upacarita asadbhita 
vyavahara naya) — for example, to say that the cloth, 
ornament, gold, gems, etc., are mine. 

The term asadbhita implies importation of alien 
substance or its qualities into the substance under 
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consideration or its qualities. Figurative (upacarita) 
is usage sanctified by convention but with no 
intrinsic association. Here the alien substance with 
which the self is identified lacks intimate relation 
like between the soul (atma) and the knowledge 
(jnana). If the alien substance belongs to other-genus 
(vijatiya), like the cloth, ornament, gold and gems 
which are inanimate, then the expressionis said to 
be vijati upacarita asadbhita vyavahara.naya. 


Teitasieuahaaeiteaagent Bat see Tanila 


AA US 


vanfa fasnfa staie eraaye aaen 7a - 3a, ea, wes, TT 
amfe At 
fasra- gat eg, ee at onfe 4 wees a ora ST aT 
en a a wordt ok fonda &, saat sen Gea soa A 
Sua @, safe ae casita fasnfa srafta saqya cage 7a 
al faaa 21 


The own-genus, other-genus, figurative, non-intrinsic 
(alien), empirical standpoint (svajati vijati upacarita 
asadbhita vyavahara naya) — for example, to say that 
the nation, kingdom, fort, etc., are mine. 


The term asadbhita implies importation of alien 


The Standpoints (naya) 


substance or its qualities into the substance under 
consideration or its qualities. Figurative (upacarita) 
is usage sanctified by convention but with no 
intrinsic association. Here the alien substance with 
which the self is identified lacks intimate relation 
like between the soul (atma) and the knowledge 
(nana). If the alien substances belong to own-genus 
(svajatiya) and also to other-genus (vijdtiya), like the 
nation, kingdom and fort, which are animate.as well 
as inanimate, then the expression is said to be svajati 
vijati upacarita asadbhita vyavahara naya. 


STA sae aa Ta H AM Aah HT frac yor Est 


This completes the description of the three divisions 
of the upacarita asadbhita vyavahara naya. 


This concludes the Section on the Standpoints (naya) 


stat Aartetenre 


oR oR 


The Etymology of Attributes (guna) 
TWor-aqeaha srfetene 


Beta WOM: Haak: Tata: us 


TW aH WA Val ted TSS TO Hed TS Vi se Fo 
OS (Uh FH IR UH) at ord FSS vale Hea SI (Aa, 
27, ¥. 34.) 


The characteristics which exhibit incessant 
association (anvaya) with the substance (dravya) are 
attributes or qualities (gwna) and the characteristics 
which exhibit sequential presence — logical 
discontinuity (vyatireka)— are modes (paryaya). (See, 
sutra 27, p. 34,ante.) 


Waa yaad ger Foe: FAUT: uss 
foam ERI UE soa al set goat G ya Hed Za (fasts) 
Tz 

(38 sila ar aR SS yar snfe zeal GS yt Hee 
aR Ya A SI-T sa vila ole seat A yam Hea ZN) 


The Etymology of Attributes (guna) 


Those which cause differentiation of one substance 
(dravya) from other substances are the [specific 
(vigesa)| attributes or qualities (guna). 

[For example, the substance (dravya) of soul (jiva) is 
differentiated from other substances, like the matter 
(pudgala), by its attribute (guna) of knowledge 
(nana), and the substance of matter (pudgala)is 
differentiated from other substances, like the soul 
(iva), by its attribute (guna) of form (riipa).| 


TAA Mra SHA ATA SI 


‘aft’ Sa VaR Hh Wa Bl, AAC Awad (Aa) al, safes 
Hed ZI 
(sah afera wr aes Sat Ta) 


The characteristic-of affirmation (asti), or to affirm 
the nature of existence (sattda), is called the quality of 
existence (astitva). 

[The attribute of existence (astitva) is nothing but 
the object’s nature of existence (sattd).] 


EXPLANATORY NOTE 
Acarya Kundakunda’s Pancastikaya-Samgraha: 
Gal Aaa AACA SITTAT STAT I 
WTS AT wufsacra4r eae Uden? ell 
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aferet oa aduerel_ferd @, AA aed al aA are t 
(afaraeq), saatratasa @, sce-caa-aiearcas 3, UH S 
(SAAT stat Fea sl atten A) sie aufaga 1 


The existence (sattd, sat, sativa) is the differentia of all objects 
(vastu, padartha). Existence takes manifold nature; it gets 
transformed into infinite modes (paryaya); it is with origination 
(utpada), destruction (vyaya) and permanence (dhrauvya); it is 
one [from the point-of-view of general-existence (sattasamanya 
or mahasatta)]; and it is accompanied by its antithesis 
(pratipaksa). 


Any existing (sat) object (vastu) is neither_absolutely permanent 
(nitya) nor absolutely momentary (ksanika). Being subject to 
recognition (pratyabhijndana), it has permanence from a particular 
point-of-view, not absolutely. The object also has momentariness since 
it exhibits change of state at different-times. If the object be considered 
absolutely permanent, it cannot undergo transformation. If the object 
be considered absolutely. momentary, its recognition will be 
meaningless. So far as\the general characteristic (mahasatta, 
samanya satta) of a substance is concerned it neither originates nor 
gets destroyed since existence (being or sat) is its differentia. However, 
so far as the particular-existence (vigesa suabhava, sattdvisega or 
avantarasatta) is\concerned, the substance originates and gets 
destroyed. Thus;-the existence (of a substance) is characterized by 
these three: origination (utpadda), destruction (vyaya) and permanence 
(dhrauvya). Mere origination (wtpdada) does not exist because that is 
without stability and departure; mere destruction (vyaya) does not 
exist because that is without stability and origination; mere 
permanence (dhrauvya) does not exist because that is without 
destruction and origination. These three, mutually irrespective, are 
like the ‘hair of a tortoise’ or the ‘sky-flower’. 

The object (vastu) is existing (sat) with regard to own-substance 
(svadravya), own-space (svaksetra), own-time (svakdla), and own- 
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nature (svabhava) but is non-existing (asat) with regard to other- 
substance (paradravya), other-space (paraksetra), other-time 
(parakdla), and other-nature (parabhava). The general-existence 
(mahasatta) that is found in all substances has its antithesis 
(pratipaksa) in the particular-existence (avdntarasatta) that is found 
in one particular substance. The general-existence (mahasattd) that is 
found at all times and in all modes has its antithesis as the particular- 
existence (avantarasatta) that is found at one time and in one mode. 
The general-existence (mahasatta) that has all three-marks, 
origination (utpdda), destruction (vyaya) and permanence (dhrauvya), 
has its antithesis in the particular-existence (avadntarasatta) that has 
only one mark of origination or destruction .or_permanence. The 
general-existence (mahasatta) is from the pure generic-point-of-view 
(Suddha samgraha naya)1. The particular-existence (avadntarasatta) is 
from the impure generic-point-of-view (asuddha samgraha naya) and 
also from the empirical- or systematic-point-of-view (vyavahara 
naya)2, 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 8, p. 19-20. 


Get Wal aed, Sarasa SET Usk t 


Fel FMT Ae Hed ZI seq aA cen favs ws att 
al 


The nature of the object (vastw) is called its 


1. The generic-point-of-view (samgraha naya) comprehends different 
substances, belonging to the same class, under one common head. 

2. The division of the reality or the objects comprehended by the generic- 
point-of-view (samgraha naya), in accordance with the rule, is the 
systematic-point-of-view (vyavahara naya). 
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objectness — expressed also as activity or arthakriya — 
(vastutva); and, the object is of the nature of the 
general (samanya) and the specific (visesa). 


EXPLANATORY NOTE 


Acarya Manikyanandi’s Pariksamukha Sitra: 


aarafasraren deat fart: is-2it 
Aa sik fase caeg oem veel war ar fast si 


The object (artha, vastu, padartha) of thenature of the general 
(samanya) and the specific (vigesa) is the subject of the valid- 
knowledge (pramana). 


All objects (artha, vastu, padartha) have two kinds of qualities (guna) -— 
the general (samanya) and_the specific (vigesa). Both these are the 
integral attributes of every substance and, therefore, called the soul 
(atma) of the object (artha) under reference. 

The sutra cautions the reader that if the object (artha) is considered as 
absolutely general (samanya), absolutely specific (vigesa), or 
absolutely general (samanya) and specific (vigesa), it no more remains 
the subject of the valid-knowledge (pramana). 


FRA Wat gered, = 
ramafamaaaiar galt geata stagatata gear 


NS ll 


TAH Wa Hl FA Hed @; SHAH Weal S SN 
srgue-ey G ot cauifan sik dafan vata al urea ae Zz, 
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WT HUT SI WT AL HT, TS KI Sl Bead FA 
farce ed eu ot ukadagita 21 


The nature of the substance (dravya) is called its 
substantiveness (dravyatva); the object that attains, 
will attain and has already attained the natural and 
the unnatural modes (paryaya), each with its own 
indestructible collection of space-points (pradesa) is 
the substance (dravya). Although it has existence in 
the three times, still it undergoes modifications. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pancdstikaya-Samgraha: 
cea UHRA SUC | 
Woes at a A MoultA Pease igoil 


Faq aan aren @, at sere-eaa-es Baas 3 sea Ut 
Twatal ay ast (ana) @, sa ada sea Hed ZI 


That which has existence (satid, sat, sattva) as its mark 
(laksanq), is with origination (utpdda), destruction (vyaya) and 
permanence (dhrauvya), or in which the qualities (guna) and the 
modes (paryaya) exist, has been called a substance (dravya) by 
the Omniscient Lord (sarvajna). 


From the point-of-view of the substance — dravyarthika naya — there is 
no difference between the existence (satta) and the substance 
(dravya). 

Due to the internal and external causes, each instant, the substance 
attains a new state of existence. This is origination (utpada). For 
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instance, the origination (wtpada) takes place of the pitcher from the 
clay. Similarly, the loss of the former state of existence is destruction 
(vyaya). The loss of the lump shape of the clay is destruction (vyaya). 
As there is no destruction (vyaya) or origination (utpdda) of the 
inherent nature or quality of the substance (dravya), it is also 
characterized by permanence (dhrauvya). The quality of being 
permanent is permanence (dhrauvya). For instance, the clay 
continues to exist in all states — the lump, the pitcher and the broken 
parts. From the point-of-view of the modes — paryayarthika naya — 
these three are different from one another and also from the substance 
(dravya). From the point-of-view of the substance —dravyarthika naya 
— these three are not different mutually and fromthe substance 
(dravya). Hence it is appropriate to consider these three as marks 
(laksana) of the substance (dravya) under consideration (laksya). 

That in which the qualities (guna) and the modes (paryd@ya) exist is a 
substance (dravya). From the point-of-view of the modes - 
paryayarthika naya — there is difference between the qualities (guna) 
and the substance (dravya). From.the point-of-view of the substance — 
dravyarthika naya — there is no difference. Hence it is appropriate to 
consider these — the qualities\(gwna) and the modes (parydaya) — as 
marks (laksana) of the substance (dravya) under consideration 
(laksya). 

There is mutual inseparable togetherness — avinabhava — between the 
three marks. (laksana) of the substance (dravya): 1) the existence 
(satta, sat, sattva), 2) origination (utpada), destruction (vyaya) and 
permanence (dhrauvya), and 3) the qualities (guna) and the modes 
(paryaya). Any one mark (laksana) must accompany the other two 
marks. 


Raga, Gala canary Woratar, sacar rea 
Wd, SUCAAM ST AL uso 
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TA Hl aa ‘aa’ V1 se W-walal A ora @, ae ‘aa’ 
Zl See-Ss-esy G OGa Hl ‘ad’ Hed ZT! (AG, WA 6 47, 
¥. 6-7.) 


The mark (laksana) of a substance (dravya) is 
existence (being or sat). That which pervades its 
qualities (guna) and the modes (paryaya) is existence 
(being or sat). Existence (being or sat) is with (yukta) 
origination (utpdda), destruction (vyaya) and 
permanence (dhrauvya). (See also, siitra 6& 7, p. 6-7, 
ante.) 


WHR Wea: Waa, WAU taaread Uftasel 
WAT ecu 


Waa H Wa al Waa ed Sl WAM H EN WI aa | 
a Wey al aed 21 aad a WaT AA SM VT 
wd @, de Waa ZI 


The nature of the object-of-knowledge (prameya) is 
its power of being known (prameyatva). The nature of 
the self (sua) and of the other (para) that can be 
known through the valid-knowledge (pramana) 
makes it the object-of-knowledge (prameya). Or, 
whatever is known through the valid-knowledge 
(pramana) is the object-of-knowledge (prameya). 


Alapa Paddhati STAT Tag tet 


WTSTM MAS TSTIAT, FEAT SATAN: Whetearot 
SAAT SMTAVATOTSTTENT SATS TUT: use 


STRAT TH Aa Hl styeeTy Hed e1 aeTy AH TT 
Wa @, Th aR 2 (Sah Tay FT ae Fe aT 

@), Fe Wan wets co A ada tem tI ST 
a dt St wit 21 (Sa, Ga 17, J 18-20.) 


The nature of the agurulaghu attribute (guna) of the 
substance (dravya) is known as the agurulaghutva. 
The attribute (guna) of agurulaghu is subtle 
(stksma), it is beyond description.in words, it is 
present incessantly in all substances (causing 
transformations in them), and.is known and accepted 
only through the authority of the Scripture. (See 
also, siitra 17, p. 18-20, ante.) 


aed farted art tata wae | 
TMs TC Teta Aeaarafest FT: uw TA & 
Tenet. fF TE AH ER Hel TA Tea Yan z, feta a 


Sal Bed Ael fea VI Ged S1 Sa stafas ANH ST VET 
Sel feu, aie fraea aa ael Hed 21 


The reality of substances — tattva — as expounded by 
Lord Jina is subtle (stiksma); it cannot be 
contradicted by reasoning. As Lord Jina does not 
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expound anything that is against the reality, His 
words should be accepted as incontrovertible 
command. 


Weel Ws: Wee aed stfarsragaea- 
TATU TAET] 00 


We H Wa Hl wea Hed fi wee aH ae as Aaa 
Uh Safar Fee WA] A ERI Sd aa Al WAR Hed zl 
(ta, FA 25 A 26, Y. 27-29.) 


The nature of objects comprising the attribute (guna) 
of occupying space-points (pradesa) is known as their 
pradesatva. It is the same.as the occupied-space 
(ksetratva). The space.occupied by one indivisible 
(avibhagi) atom(paramanu) of the matter (pudgala) 
is known as one space-point (pradesa). (See also, 
sutra 25 & 26, p. 27-29, ante.) 


UAT WAAAY, UMA TTT 208M 
GH Wa Al Maa Hed Sl SANSA Hl A Aas zl 


The nature of being conscious (cetana) is known as 
consciousness (cetanatva). The perception 
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(anubhavana) of objects is the attribute of 
consciousness (caitanya). 


Urea: Ta AT ara TT 
frat wate: cHreatataan adit ToT TAT & 


Tard ats A aqyfa ae Sk ae sayfa feareq 21 
feo faraa & aa, aaa SR a A ata (ated) Gar Sict 
ted 31 


The attribute of consciousness (caitanya) means the 
nature of being perceptive (anubhiti), and being 
perceptive is the cause of activity (kriya). The activity 
(kriya) takes place incessantly through the mind 
(mana), the speech (vacana).and the body (kaya). 


TIAA WANSAATATAAT IAAI URI 


TI BAMA SIA Hed V1 saa AT aie S SAYA 
HAC AAA FT A SMT 


The nature of being non-conscious (acetana) is 
known as lifelessness (acetanatva). The attribute of 
lifelessness (acetanatva) means non-existence of 
perception — ananubhavana. 
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WAT Mat Ader WUTEATET Vo 3 


ad & Ta al ada med 21 dea or ae @ Oe (sala 
Tat, TA, We, a) WT Bat SMM 
Gara ak dant vita F aca 21 


The nature of being corporeal (mirta) is known as 
corporealness or having a form (mirtatva). 
Corporealness (murtatva) means that the substance 
has the qualities of touch (sparsa), taste-(rasa), smell 
(gandha) and colour (varna). 

The matter (pudgala) and the worldly-souls (samsari 
jiva) have corporealness (mirtatva). 


EXPLANATORY NOTE 


Acarya Kundakunda’sPancastikaya-Samgraha: 
sITeenretsitar rarer a APTA STOTT 
Wa Uteteet Vital Ue Wat Aq uel 


Ta, Hla, sta, wf ak aerd aad &, gave a 21 oa 
vie aetna Oe Zz 


The substances of space (Gkasa), the time (kala), the soul (jiva), 
the medium-of-motion (dharma) and the medium-of-rest 
(adharma) are incorporeal (amiurta); the substance of matter 
(pudgala dravya) is corporeal (mirta). Out of these, the 
substance of soul (jiva) is with-consciousness (cetana). 


The substances with which the qualities (guna) of touch (sparsa), taste 
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(rasa), smell (gandha) and colour (varna) associate are corporeal 
(mirta). The substances with which these qualities (guna) do not 
associate are incorporeal (amurta). The substance that has 
consciousness (cetanatva) is conscious (cetana). The substance that 
has no consciousness (cetanatva) is non-conscious (acetana). Now, the 
substances of the space (@kasa) and the time (kala) are incorporeal 
(amurta). The soul (iva), by own-nature (svabhava), is incorporeal 
(amurta), but due to its association with the corporeal matter 
(pudgala) in form of the karmas, it is said to be corporeal (murta) also. 
The substances of the medium-of-motion (dharma) and the medium- 
of-rest (adharma) are incorporeal (amirta). Only the substance of 
matter (pudgala) is corporeal (murta). The substances of the space 
(akaga), the time (kala), the medium-of-motion. (dharma) and the 
medium-of-rest (adharma) are non-conscious (acetana). Only the 
substance of the soul (jiva) is conscious (cetana). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, verse 97, p. 187. 


THA MrasHAea Warlathsteary igo 


amd & Ta at adca hed 21 sqdea ar ef @ Safe 
(Said Fa; TA, act) A ted SMTi 


The nature of being incorporeal (amiirta) is known as 
incorporealness or without having a form 
(amurtatva). Incorporealness (amiurtatva) means that 
the substance does not have the qualities of touch 
(sparsa), taste (rasa), smell (gandha) and colour 
(varna). 


116 


The Etymology of Attributes (guna) 


This concludes the Section on the Etymology of 
Attributes (guna) 


sft Wot-aqeaha sifererre 


7% ok oR 
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wata-aqearht atferenre 


ramrafamraauda ofa uta ufturdfa cata; 
Zou 


rama ak faaa eo G al utc vt sa cata aed ZI 
(a, vafafsar, J. 16-33.) 


The natural (svabhava) and unnatural (vibhava) 
transformations (parinamana) [in a substance 
(dravya)]| are called modesparyaya). [See also, the 
Section on the Modes (paryaya), p. 16-33, ante. ] 


This concludes the Section on the Etymology of 
Modes (paryaya) 


Ul stat Wata-aqeahat stfetenrt 


% ok oR 


The Etymology of Nature (svabhava) 
Tara-aqeaht srterene 


AMAT MAMA GARAATA: VORA 


FA AH aa } oT S Ht <a sel sla, Wal aT 
raya 4 fee veal @, sta: afer cana 21 


The substance (dravya) never leaves its own-nature 
(suabhava); this is its nature of affirmation (astz). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasitra: 
Teta FAL K-32 1 


qe Oo seat - aad dat - a hae 


Permanence (nitya) is indestructibility of own-nature 
(tadbhava). 


Own-nature (tadbhava) is explained now. That which is the cause of 
recognition — pratyabhijnana —is own-nature (tadbhava). Recognition 
— pratyabhijndna — does not occur accidentally; its cause is the 
continuance of the own-nature (tadbhdva) of the substance. The 
knowledge that ‘this is the same thing that I saw earlier’ is recognition 
(pratyabhijnana). If it be considered that the old thing has completely 
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disappeared and that an entirely new thing has come into existence, 
then there can be no recognition (pratyabhijnana). Without the 
feature of recognition (pratyabhijnana) all worldly relations based on 
it would come to naught. Therefore, the indestructibility of the 
essential nature — the own-nature (tadbhava) — of the substance is its 
permanence (nitya). But this should be taken from one particular 
point of view. If the substance be permanent from all points of view, 
then there can be no change at all. And, in that case, transmigration as 
well as the way to liberation would become meaningless. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Pijyapdda’s Sarvarthasiddhi, siitra 5-31, p. 214-215. 


UMAR UUNT MIATA ALAVTES: Moll 


soy Ha ft aera sel ela, sit: Ae Fara 21 


The substance (dravya) never becomes the other- 
nature (parasvarupa); this is its nature of negation 
(nastt). 


Prabsrmmatay adder geraraerafarcarcaara: 


UZ 


start aM vatal A ‘ae adt 2’ sa yer ze at 
sree at ¢, aatq okadaic etd eu xo at gor fer 
Ted @, sofa ae fea waa ZI 


In its different modes (paryaya), the substance 
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(dravya) continues to maintain its ability of 
recognition, i.e, ‘it is the same as was seen earlier’; 
although subject to change, the substance maintains 
its substantiveness (dravyatva) and, therefore, it is 
permanent (nitya) in nature (svuabhava). 


Teac caraahunaaeAeaeaqvyta: Moi 
3H FI HI aH yalaey ued eA 4 afer waa 21 


Since the substance (dravya) gets.transformed 
(parinata) into many modes (paryaya), it is transient 
(anitya) in nature (svabhava). 


EXPLANATORY NOTE 


Acarya Samantabhadra’s Aptamimamsa: 


Feat qaattarrarneardetataser | 
aftr AANA ARTA ATSTTT: UWAG I 


@ We! Sth sar Ad A yeaa a fags eA hb ART da 
putea fcr 21 yatta a aqua far feet aro & adt ata 
Hite afeeseay F ae sq A ane 1 ara & Fe 8 ohons-Fe SH 
a aa Huafsaq afore ot d1 aden freak aden afore aa A als oT 
GAR Fel St THT eI 

Being subject to recognition (pratyabhijfidna), the real has 
permanence from a particular point of view. Recognition of the 
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real is not accidental since it is universally experienced without 
any hindrance. O Lord! In your view the real also has 
momentariness since it exhibits change of state at different 
times. If the real be considered either absolutely permanent or 
absolutely momentary, its cognition, remaining static always, 
will be meaningless. 


Acarya Samantabhadra’s Svayambhistotra: 


a wa Freaftrereat var faatsater: caarwunis: | 
a Wa ara fan A WA: UTE: Tautrenrftar: es-2-e Il 


a St feat, aad ale water ag fa WER wH-gEt 
OU a Ba sald Ms AL ST aT HT ART HEA aH 
Sad met ae HI Te aa 2a A GH ae HT WY a 
Wasa o wd-efed fares sar Hh Ad A a et ea-sahca 
sie 7a Um Gat al se Tad SU ST SF Sa Al STR HE 
ae eat amet deat Tae Bd ZI 


O Unblemished Lord Vimalanatha! Those who hold the one- 
sided, standalone-points of view such as describing a substance 
absolutely permanent (nitya) or transient (ksanika), harm 
themselves and others, but, as you had proclaimed, when the 
assertions-are understood to have been made only from certain 
standpoints, these reveal the true nature of substances, and, 
therefore, benefit self as well as others. 


TAMIAMI CHEANTS: UVLoll 


AM taureat FI Ua aa SA SG (A) UH a ZI 
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Since the substratum (adhara) of many modes 
(paryaya) in the substance (dravya) is one, it (the 
substance) is of the nature (svabhava) of one (eka). 


URPTAAALAM MAAN LAMTA: ULL 
Uh Bt 3 H aH Taal Hl socfer SA A sw wa ZI 


Since a single substance (dravya) exhibits manifold 
nature (svabhava), it is of the nature of many 
(aneka). 


Torpoaeaaatanse NAAM: ULV 


Tw ete A dae (Sa, SET, Ta BR Was) at 
aden ae 2H G3 cay ZI 


Due-to the:distinction between aspects like the 
quality (guna) and the possessor-of-quality (guni) 
with respect to its name (samjna), etc. [mame 
(samjna), number (samkhya), mark (laksana) and 
intention (prayojana)], the substance (dravya) has 
the nature of being divisible (bheda). 


Alapa Paddhati STAT Tage 
TORTUTTAIACAMASNSAM ST: LLM 


Te anf ar wa tae SAS (Ra) BIE aT 21 
(ta, WA 49, ¥. 66-67.) 


Due to the non-distinction between aspects like the 
quality (guna) and the possessor-of-quality (guni), the 
substance (dravya) has the nature of being indivisible 
(abheda). (See also, siitra 49, p. 66-67, ante.) 


Ufa UARUTA VATE VSAM: Vex 


wf area HW aeaeueR (sigala aed) eA A (ee) 
Fy CAG ZI 
fasrs- sy ofa wala Sa eh ara @, aa: sae VI aa ZI 


The substance (dravya) has the ability to attain the 
future (bhavi) mode (paryaya) and, therefore, is of 
the nature (svabhava) of being potential (bhavya). 


IAAI WAR TARIMATSTACAMTS: UVLEI 


drat ore A ott areca (See RT aE) Tel EM a 
(FA) AI waa ZI 


The substance (dravya), in the three times, does not 
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attain the nature of other substances and, therefore, 
is of the nature (suabhava) of being non-potential 
(abhavya). 


gjouriuut ufadar fear simmranquurauured | 
Rein fa a fore at aera wr fasta ui mart 6 i 


more- 4 upg F yas aed ¢, aes at aaa ad Z, 
TER (aieikad) faa ord @, aenfa wer ser casa ar 
Fel Sted 


These (six substances) enter into:one another, 
provide room to one another, and mix with one 
another; still these do not leave their respective own- 
nature (suabhava). 


EXPLANATORY NOTE 


These six substances provide room to one another and stay together 
for a certain time, still these neither become one with the other, nor do 
their specific qualities transmute to another. To assume that one 
substance becomes the other is the fault called samkara. To assume 
that the specific qualities of one substance get transmuted to the other 
is the fault called vyatikara. 

In this verse, the statement that the substances enter into one another 
is in respect of the two substances, the soul (jiva) and the matter 
(pudgala), that are with-activity (kriya@vana). The statement that the 


L. we ara axa farfad tenftrnra-eine St men det 7 21 
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substances provide room to one another is in respect of the substances 
(the soul and the matter) which are with-activity (kriyavdna) and the 
substances which are without-activity (niskriya). The statement that 
the substances mix with one another is in respect of the substances 
without-activity (niskriya) — the medium-of-motion (dharma), the 
medium-of-rest (adharma), the space (akasa), and the time (kala). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-Samgraha, verse 7, p. 17-18. 


URUTHH MAGIA UAVS: UVVet 
uote Wa at YMA SA a (Sel) WA wana ZI 


Due to the preeminence ofits inherent nature, the 
substance (dravya) has-itsinherent-nature (parama- 
svabhava). 


Sars tanta ast frat yor ESA 


This completes the description of the general 
(samanya) nature (svabhava). 


Tema auaragaiatarecayrart 
arated ug gai 
wea sme Wort at oats cen Safe fasta carat at aqcata 
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Wed Hel 21 (Ga 94 BO 116 TH IRE SS wae at 
aa vest omfe yo at oqeafa wet 21) 


THAT TAMA WOT A MaheA ieee 
ay al stent @ caura Wo Aet etd ZI 


From the standpoint of the character (dharma), the 
nature (svabhava) are not the qualities (guna). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasttra: 
Fenster Faro WOT: Wy-Ve Ul 


Wt PER 3 sis Sal sk we at TT a ea A aM 
ral 


Those which incessantly have substance (dravya) as their 
substratum-and do not have qualities — nirgunda — are qualities 
(guna). 


The term ‘dravydsraya’ means the substance (dravya) as the 
substratum. Those which do not have qualities are ‘nirguna’. Those 
which are marked by both these attributes are qualities (guna). The 
qualification ‘without qualities’ — nirgund — excludes molecules of two 
atoms, etc. These molecules of two atoms, etc., have the substance 
(dravya) as their substratum and possess qualities. Therefore, these 
have been excluded by the qualification ‘without qualities’ — nirgund. 
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One may argue that modes (paryaya), like the pitcher, have substance 
as their substratum and are without qualities. So the term qualities 
(guna) would apply to these (modes) also. But it is not so. The term 
‘dravydsraya’ implies that qualities must reside incessantly in the 
substance (dravya). Because of this qualification, the modes (paryaya), 
which are occasional, are not considered as the qualities (guna). 


aera: URUTA: 1We-¥20 
wl sor a cama (fra, frstaca) @ a afore Bi 


The condition (change) of a substance is its transformation — 
parinama. 


Some say that qualities (guna) are separate from the substance 
(dravya). Is that acceptable to you? No, says the commentator. From 
the point of view of designation (samjnd), etc., qualities (guna) are 
different from the substance (dravya). Yet, from another point of view, 
qualities (guna) are not different from the substance (dravya) as these 
are not found without the substance and are just its transformation — 
parinama. If it is.so, what is transformation — parinama? It is 
explained as follows. The condition or form in which the substance, 
such as the medium of motion (dharma), exists is its transformation — 
parinama. The transformation — parindma — is of two kinds, 
beginningless (anddi) and with a beginning (sddi). The condition or 
form, i.e., parinama, of facilitating movement of the medium of 
motion (dharma) is, from the general (samdnya) point of view, 
beginningless (anddi). From the specific (vigesa) point of view, the 
same is with a beginning (sad). 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Pijyapada’s Sarvarthasiddhi, p. 230-231. 
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MagarapaaM UAT ON: Tara waa ugeeeii 


TERA Ae - tase, wads, ania ik vara - at aden 
aT wen F equ ot a ad 2 

fasra- SS afer 3 SII a1 SST Cage SN BA 
Hl Ue Uh zt, aa: ae afer TI wae ot Sl we 21 


From the standpoint of the own (sva) four-fold 
(catustaya) character — comprising own-substance 
(svadravya), own-space (svaksetra), own-time 
(svakdla), and own-nature (svabhava) —the qualities 
(guna) also become the nature (suabhava). 

Take, for example, the quality (guna) of existence 
(astitva) in a substance (dravya). The four-fold 
(catustaya) character of this quality (guna) and the 
substance (dravya)is one. Therefore, this quality 
(guna) of existence (astitva) also becomes the own- 
nature (svabhava)-of the substance. 


Foavaty watt Ugo 


(TAR eA - Tas, waa, waar sik vasa - at etter 
a) WI xa ot a ae ZI 
fasra- sd Sar-ae4, staer-zea, ad -sea, aga gee 


[From the standpoint of the own (sva) four-fold 
(catustaya) character — comprising own-substance 
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(svadravya), own-space (svaksetra), own-time 
(svakala), and own-nature (svabhava) —]| The 
qualities (guna) also become the substance (dravya). 
Take, for example, the animate-substance (cetana- 
dravya), the inanimate-substance (acetana-dravya), 
the corporeal-substance (mirta-dravya), and the 
incorporeal-substance (amurta-dravya). 


TAMAS AIMS TTT: VV 


waa A asta (faaia) eh al fasawed 21 

fasra- sia ak gare seat A faa ot da di sia xa 4 
odpe faa ufos ea thse sea ar yee ary 
anal & aa F wi-ge aan ate wy faa aoa sta ZI 
Fae FA WA] hr Shee BI faa whoa ea 2 


Transformation of the natural own-nature 
(svabhava) into unnatural nature is called vibhava. 
The substances (dravya) of the soul (iva) and the 
matter (pudgala) get transformed into unnatural 
(vibhava) nature too. The substance (dravya) of the 
soul (iva), from beginningless time, has been 
transformed into its unnatural (vibhava) nature due 
to association with the subtle karmic matter and that 
manifests in form of the karmas like attachment 
(raga), aversion (dvesa) and delusion (moha). The 
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substance (dravya) of the matter (pudgala), which in 
its natural (svabhava) state is an indivisible atom 
(paramanu), gets transformed into unnatural 
(vibhava) nature of molecules (skandha) due to 
association with other atoms. 


WR Hagman THM frothy gaz 


aaa (afafra-wa) al as Hed @, sae fara sa 
Hl AYE Hed Zl 


The unadulterated (kevala) nature-(bhava) is the 
pure (Suddha) nature; its opposite nature — the 
aduterated nature — is impure (asuddha) nature. 


AMAA ATTA AAMTSA: USVI 
aM Fl dt ASA STI HEN STahka wu ZI 


To transpose the nature (bhava) of one into another 
is the figurative-nature (upacarita-svabhava). 


EXPLANATORY NOTE 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


Wud wa fet aot waceniiaes | 
adenr wa fe amt xa aeartszaret isi 
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fora var fae awl at ort ore yeu at facet et faecred sect 
@, sat yar fra qa Hh eo al vet AA acl yeu al ae 
7a é saga fraaad al urea eta z1 


Just like for a man who has not known a lion, a cat symbolizes 
the lion, in the same way, a man not aware of the true nature of 
the transcendental standpoint (nigcaya naya), considers only the 
empirical standpoint (vyavahara naya) as the ultimate truth. 


a gat Hdsarsfaeveard aan sitar adears- 
dated, gat fart Usat wrested aT Vee 


ae (suai eas) a van ae, SA AR cafe 
aa vita ar adwa sik see ats soa casa 21 
(alae & fafa @ qe Sagi alk ors HI STaR 
via A fea ait 21) aR SS fast at a aga HEAT 
ranfa sata cae @ (fas war amet Fe aS 
Wa-GaI @, FSW Hl AA-G STAR SB Hel wa Z1) 


That figurative-nature (upacarita-svabhava) is of two 
kinds: 1) based on the fruition of the karmas 
(harmajanya), and 2) based on the own-nature 
(svabhavika). For example, to call the soul (jiva) as 
having the nature of corporealness (murtapand) or of 
lifelessness (acetenapand) is the figurative-nature 
(upacarita-svabhava) based on the fruition of the 
karmas. (Only due to the bondage of the karmas, the 
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soul figuratively has the attributes of corporealness 
and lifelessness.) Further, to call the liberated-soul 
(the Siddha) as the knower and seer of the others is 
the figurative-nature (upacarita-svabhava) based on 
the own-nature (svuabhavika). (The Siddha truly is 
the knower and seer of the own-soul.) 


Taft Fao Basa TA UM 


wat me a seat (wate gara, o4, sed, sare ok are) 
H At aa-aesta STIR VAT afer! 


In the similar manner, wherever possible, the 
figurative-nature (upacarita-svabhava) should be 
understood in other substances (dravya) — the matter 
(pudgala), the medium of motion (dharma), the 
medium of rest (adharma), the space (akdasa), and the 
time (kala). 


fags eanteat ct facet Yor Sa 


This completes the description of the particular or 
specific (visesa) nature (svabhava). 


This concludes the Section on the Etymology of 
Nature (svabhava) 


U stat tasra-aqeaht sifereare i 
% 


Faults in Absolutistic Standpoints 
(nayabhasa) 


Wert Wet ate (Aaa ) stfetent 


Saaeererarael Marat carfsrenr fe A 
rane fared: Genes Aa Ads WMA S 


Tard ofa @ favayd ware vast arian vat 2%, salt 
aia mac cafe ¢ - a oe sat ot aten 4 eh Hae 
art & ue ai &, ain sicenfiee aa a fauda aa 3, a 
a aly siete Fa ad ZI 


The objects of reality (padartha, vastu) described 
through a faulty-standpoint (durnaya) that relies on 
absolutism (ekanta) are not real objects since the 
faulty-standpoint reckons only and only its own- 
postulation (suarthika), without leaving scope for any 
other contextual standpoints. And, such absolutistic 
standpoints (naya), being suvarthika, are contrary to 
the truth; these are faulty-standpoints, called 
durnaya or nayabhasa. 


Faults in Absolutistic Standpoint (nayabhasa) 


EXPLANATORY NOTE 


Acarya Samantabhadra’s Svayambhistotra: 


Wenrteheuaats art wart aeaeasrey | 
waa Witt aad ereren Aacaareiterd wast: e-k-¥2 


@ Grats (st Poe) Wed! ST Sd acted dst a 
any Sat St safe vert mh casa al Uiaaes frat Ge UHI 
ait a fen seid star asia ar ue 21 wean sa 
a fas 21 ad (fafa) am aad (fae) wren arate feat sien a 
aay @, frat ster a aaereg 21 sed Ss a ada a 
ait aat %, SSA Sa VER dea Hl AM WI AT feat ZI 


O Lord Suvidhinatha! With the light of your omniscience you 
had promulgated the nature of reality in a manner which 
contradicts the absolutistic point of view, well-founded, and 
incorporates the principle of predication involving both the 
affirmation and the negation, depending on the point of view. 
Others have not been able to view the nature of reality in such 
light. 


AHA MVE UI 
ae fra Wan? 


How is this explained? 
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adder dance + Paced daufedtrand 
URN 


are ae al Wa (Ward AW) Weed (HAM Ad Aaa 

Whe) St AM VI a Gat sie aol & aM WY fad sel at 

ae Tet TA Gad 21 (ade WEST AFA UH via aK 

Fara sie mh WER A UST eA So aaa FY Wear Ae 

St Gare Sl VITTT) 

fasra- daz nfs ae ay ga yar ae 

1) War - aed aegqed or ure frrat Wh ae SI ST SS eR 
SR SAT UH EI 

2) cafteet - fora aeq al feel at ger a feta 4 oa Tal 
wa- ‘aq a Sar’ 

3) fata - ae a BT GR Oe TOS eT A 
‘gare A aaa é1’ 

4) data - weER faes aatq fase vatal ar up dt aaa 
qowh a Se Aral Va- ‘ders a ae Va vila sik 
soy e! 

5) sae. — we Sat at, ae S dit aI ok i a 
aa al sata - ga yar wel seua vet em Wa- 
‘Waa aay cl hat ea @, GaN a Hal daz V1’ frre 
sean or ot ats wal err afea otk fier sam aa aT st 
a... (SA HA HI HM Set Fel SMI) 

6) a4 - ada 4 fra a ak Ge WE ‘ae dt aT 
atet?’ 
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7) aufaafa - aed at saa Wa ‘oar x9 vita 
a yaa Hl afa F ery sta V1’ 

8) aaa - faa ag a aden aa at seal Hea VAR 
‘Te ah SET’ 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of existence (sadriipa-or 
ekarupa) then due to faults like ‘samkara’ the true 
nature of the object of reality cannot be ascertained. 
[If the object of reality is considered solely of the 
nature of existence, the distinction between 
substances like the soul (iva) andthe matter 
(pudgala) shall vanish. ] 

The eight faults, such as“samkara’ are as under: 


1. samkara — To assume that one substance can 
become the other substance. “The soul is the body.’ 

2. vyatikara —Totransmute the specific quality of 
one substance to the other substance. ‘I’ve heard 
it with my own eyes.’ 

3. virodha— To accept the quality in a substance that 
is opposite to its nature. ‘The matter (pudgala) 
has consciousness (cetand).’ 

4. vaityadhikarana — To assume that opposing 
attributes can persist in a substance at one and 
the same time. “The water in the lake is hot and 
cold.’ 
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5. 


anavastha — To make a never-ending assumption. 
‘Everything must have a creator; God is the 
creator of the world.’ Then, who is the creator of 
God? This goes on ad infinitum. 


. samsaya — 'To have doubt over the nature of the 


object. ‘It may not be true that virtuous karmas 
lead to birth in heaven.’ Or, ‘Is it silver ornacre?’ 


. apratipatti — To be ignorant about the nature-of- 


the-object (vastu-svabhava). ‘The space (akdsa) 
assists in the motion of the soul and the matter.’ 


. abhava — To assume the presence of something 


that does not exist. ‘The horns:of the hare.’ 


AMSAT TAHARI MT ULV 


ate aeq Hl Uae (Ua G) SaeST (ae stad Hea 
AMS) St AM BW a Pae (FAR Al) FIAT Al VAT 
aa 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of non-existence (asadripa 
or abhavaripa) then everthing in the world shall 
become null and void, it comes to nought (Sunya). 


Faults in Absolutistic Standpoint (nayabhasa) 


PreTrtensucdicch BUC A sharia aa: , 
aMaHIRcawa FAATANTA: 122M 


aie aeq al Wa (Ward a) fel taeg a OAM VU TI ae 
UT THEI Wit SIN GaT THR Ter G steifearennecr (feret 
are ht fats sald ae Al SR-Tals HI SM) HI BAe ST 
TTT SHAH HI AMS Sl VA F ae AI St sara St 
WET! (Rife ae Hl SR Vas HI ssa Vl ITM!) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of permanence (nitya) then it 
shall ever remain as it is and there will be absence of 
all future activity or modification (arthakriya- 
karitva). With the absence ofall modification 
(arthakriyakaritva), there will be absence of the 
object (vastu) itself. [As then there cannot be any 
subsequent (uttara) mode (paryaya) of the object. ] 


area Frasca sieifmarenitcarsra: , 
BaMaHicawa FSAI: UVBoll 


aie aeq al Wao (Ward a) aca (aft) cred dt AMT 
TI at GA St am A ag Hr aden fase (stata fea, 

GA-wfed) a aA a ae a ad wet ox cat sik ae st 
a AM U seifHaraiitca (fet ara al fats staid ag 
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at Sawaya Gl SA) Hl sea Bt sem aelfHearaiitca a 
AMA SV VA FT Ae HI et BAM Vt VT 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of transience (anitya, 
ksanika) then, on its complete destruction, there will 
be absence of all future activity or modification 
(arthakriyakaritva). With the absence of all 
modification (arthakriyakaritva), there will be 
absence of the object (vastu) itself. 


Tarren fasrarsira: aavrareaae, 


faster ATA ATS: 112321 


ae aeg al Wd (Waa) Vesey et AAT we at sas 
fas ef at ara ete aif ae aden wHeaed 21 
fara wt or aes VA Saar aes ar At asta at 
wen! (ag a fasts sik ears af a aera 21) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of one or singular 
(ekasvarupa) then, being singular in nature, it will 
cease to have any specific (visesa) attributes. In the 
absence of the specific (visesa) attributes, the general 
(samanya) attributes, too, must be absent. [Both, the 
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general (samanya) and the specific (visesa), attributes 
must exist simultaneously in the object. | 


fafasre fe armrest waq warfearrad | 
aarenedare fastragea fe u mare ni 
sft 3: 


merad- fasrs 8 ted ars favaa Se & Sh TAM 
aad ¢ a WA 4 tea fasts ot sat yer Ba & Ain 
HUM) Fa 2, sald sag ZI 


In the absence of the specific (visesa) attributes, the 
general (samanya) attributes certainly are non- 
existent like the horns ofthe hare; similarly, in the 
absence of the general(samanya) attributes the 
specific (visesa) attributes, are non-existent (like the 
horns of the hare). [The object of reality (padartha, 
vastu) becomes.a nonentity (avastu).] 


EXPLANATORY NOTE 


All objects have two kinds of qualities (guna) — the general (samanya), 
and the specific (vigesa). The general qualities express the genus (7ati) 
or the general attributes, and the specific qualities describe the 
constantly changing conditions or modes. Consciousness (cetand) is a 
specific (vigesa) attribute of the soul when viewed in reference to the 
non-souls but a general (samanya) attribute when viewed in reference 
to other souls. In a hundred pitchers, the general quality is their jar- 
ness, and the specific quality is their individual size, shape or mark. 
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Thousands of trees in a forest have tree-ness (urksatva) as the general 
(samanya) attribute but each tree has specific (visesa) attributes, 
distinguishing these as neem tree, oak tree or palm tree. 


Acarya Samantabhadra’s Svayambhistotra: 


arent: AHAafaga Tae Pe TTA | 
Ae ATA TAHT AAAS TOTS: 12 3-2-K 2 


@ Wa! sth Ha A fs WHR Uh-Uh SRT - SUM ART 
aga fifa aro - ad fear cet weal are ah srten heh 
a feat ori at fats & faa aad ad 7, ae sees oi aT 
fasta ef at we Se ore aa ot wee a eT ae eat aT TIT 
wer ot aden a dt se é, said ae ot fats & few wae ZI 


Just as the two mutually supportive causes, the substantial 
cause (wpdddana karana) and.the instrumental cause (nimitta 
karana), result in the accomplishment of the desired objective, 
in the same way, your doctrine that postulates two kinds of 
attributes in a substance, general (samanya) and specific 
(vigesa), and ascertains its particular characteristic (naya) 
depending on what is kept as the primary consideration for the 
moment while keeping the other attributes in the background, 
not negating their existence in any way, accomplishes the 
desired objective. 


Acarya Samantabhadra’s Aptamimamsa: 


amreanrat firisarat fagrat arfirererct 
Saat Fea ee fire: ge 


ae aml a ad a ae SS oe Ged @ Hie (Saat 
ASME) weal & oe fase a He vel aaa 21 fasts G aaa 
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Faas a ot afta wal aaa & ak aT @ fee eA a 
AAI wiatieh GA GA atacs Zt set ZI 


In the doctrine of others, words can describe only the general 
(samanya) attributes of a substance and not the specific (visesa) 
attributes. [In the absence of the specific (visega) attributes, the 
general (samanya) attributes too become nonentity; therefore, 
words, which can describe only the nonentity, too become 
nonentity.] Upon accepting the general (samadnya) attributes as 
nonentity, all words become false. 


Acarya Manikyanandi’s Pariksamukha Siitra: 
aarafasrarear deat fara: ise 
mars ait fase <aeu orem veref wart a fava eI 


The object (artha, vastu, paddrtha) of the nature of the general 
(samanya) and the specific (vigesa) is the subject of the valid- 
knowledge (pramana). 


When the expression=makes the general (samdnya) aspect as its 
subject, the specific (vigesa) aspect becomes secondary and when the 
expression makes the specific aspect as its subject, the general aspect 
becomes secondary; this is achieved by using the word ‘sydat’ in 
expression. 


SHIA aa FTAA PreMCcae Seer - 


UTaTeT UZ 


are aed Al Wa (Ward A) sHua (seq) Ut AMT TIT 
a saa shares (vata) foe (sten-fada) a ud @ ak 
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Sa VSR oT SN snags Hl sa SA A ca a ot aa 
@ WOT!) (SASSI se S saa F fase sandal a 
Mf saat Bt STM) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of many (anekaripa) then, 
the many attributes become without the substratum 
or support (adhara); and, in this hypothesis since 
there is the absence of the support (adhara).as well 
as the supported (ddheya), there can be no-substance 
(dravya). [In the absence of the support\(adhara), i.e., 
the general (samanya), the supported (adheya), i.e., 
the specific (vigesa) must also vanish. ] 


Veuastt fasreatrart Prrancareefenarenritcat- 
Wa:, siafsrarenritrarsra SAAT: P33 


wart da-fasia. A aden (wart A) Feu (Me sea 
Yaa et) Ar Ue fase (ToT srerat ware) Prrene 
(aTefad) ad aA a 4a ae ot cif ael at Wa sik 
aofeaaiitca & sara Y sea ar MT aaa Bt STOTT 


If it be hypothesised that the general (samanya) and 
the specific (vigesa) are absolutely of the nature of 
distinction (bhedariipa) then the specific attributes 
[qualities (guna) or modes (paryaya)| become without 
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the substratum or support (adhara) and, therefore, 
there will be the absence of all activity or 
modification (arthakriyakaritva). With the absence of 
modification (arthakriyakaritva), there will be 
absence of the object (dravya, vastu) itself. 


ateuasty ademaay, adamanedseafar- 
aiktrasra:, sieifpareeritcarara gorearensara: 
NQ3vu 


wars den fas A aden (WHA) sisqua (s4e steraT 
weed tt) AAA KR FI (TNA Sarat vala-qarat) WHS st 
TA W sefsearaiica Hr AM Sl MUM six stelfareatiica 
mh aaa 4 xe Hr Mt aaa et BTM 


If it be hypothesised that the general (samanya) and 
the specific (vigesa) are absolutely of the nature of 
one or singular (abhedaripa) then all these [qualities 
(guna) and-possessor-of-qualities (guwni) or modes 
(paryaya) and possessor-of-modes (paryayi)] become 
one and there will be the absence of all activity or 
modification (arthakriyakaritva). With the absence of 
modification (arthakriyakaritva), there will be 
absence of the object (dravya, vastu) itself. 


Alapa Paddhati STAT eget 


TARA UOT Ha FA TAMAS TA, 
PRMTATATA UL3EM 


are aeq al Wd (War A) Fea-easa (eA H ara zt) 

AT OTe ct oeq aden font St SE Ten wa FoI TE 

FoTST Sl AUT, Ta UHL safe ey Gea Bit (<a, GA 127, 
YG. 136-138) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of potential (6bhavyarupa) 
then the object shall become absolutely 
transformable (parinamika) and one object shall 
attain the nature of other objects; this will result in 
faults like ‘samkara’. (see, siitra 127, p. 136-138, 
ante.) 


PAMSTATAEASH TAT PAA S TL TRAUOTTCA- 
EAT MLBEU 


aie Fey Hl Bae (WaT GT) Byer-Laa St AM IW TT 
YR Bl VST SUT; Rife i aq SM H Aden sara 
(fa vated a al ut) @, ae wed (aeqeT) 4 ot ae at 
Tard 21 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of non-potential (abhavya- 
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rupa) then it will be a case of the object coming to 
nought (Siinya); any object that does not have the 
potential to change into a future (bhavi) mode 
(paryaya) can also not maintain its own nature as an 
object. 


TAMARA GANTT: UL B9ll 


are Gel Hl Mae (WaT GB) CaM a-LaST AMT VIG Gl Wa 
al a sia et sem! (elf casa & ward vat A faaa 
Al AAA Fel sik GaN faura—~wg Z1) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of the natural (suabhava- 
svarupa) then there shall be the absence of the world 
(samsara) itself-In the absolutistic (ekanta) 
standpoint of the natural (suabhava-svaripa), there 
is no place for the unnatural (vibhava-svariipa); and 
the nature.of the world (samsara) comprises the 
unnatural (vibhava-svaripa). | 


fanracetsta wlerarearara: g3ci 


ae aeqy Hl Uden (Ward 4) fasta-caeg AMT Se a Ale 
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al Mt SAMs St MOT! (Rif faa H Ud va A aya 
Hl AGH Fel st Het taqyra-wq 21) 


If the object of reality (padartha, vastu) is considered 
absolutely of the nature of the unnatural (vibhava- 
svarupa) then there shall be the absence of the 
liberation (moksa) too. [In the absolutistic (ekanta) 
standpoint of the unnatural (vibhava-svariipa), there 
is no place for the natural (suabhdava-svariipa); and 
the nature of the liberation (moksa) comprises the 
natural (suabhava-svaripa). | 


win darted we wget: TAT, 
amt ata ear eta are Sat Te: Preresara: ues 


afe aden (Ware) Sea Ft aA wae a ast et Bs 
are dae al afta St ait Gast Ys A-SI Bast at 
Wie St SM -ea, aA-g4a, We-feres ale a sista zt 
TT 


If everyone is considered absolutely of the nature of 
the consciousness (caitanya) then all shall become of 
the nature of pure-knowledge (Suddha-jnana) that 
entails pure consciousness. If all become of the 
nature of pure-knowledge (Suwddha-jnana) then there 
shall be absence of meditation (dhyana) and object- 
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of-meditation (dhyeya), knowledge (nana) and object- 
of-knowledge (veya), and teacher (guru) and disciple 
(Sisya), etc. 


WAM: HAVANA Baa UdeHiareal sia 
franaret at arenrarardett ar? afe aduenivareit 
adalat senda at Taster! USAT Wayred 
watauga fag a: watfeaq sterar-Framareit 
dale PHenattt aa Ueiltt: He Tad? Pres: ether: 
Ue: sth: We: site: Hat Uefa: ear Prafaa- 
Watcald? Ugsoll 


‘aden’ wee adyarard<@, sia dara @, sera 
frasardt @, star error 2? df ‘ad’ se ar os 
aan HS sik ale Ge WaTHRard, daar szaT 
saad oa far san wafer said wits fas a 
Ta af aden gre Fanart 2 (said ae se faafera up 
ofeq a 3), at fax frafia va eh & aro feat, 
wash, Aca onfe Get staf at udifa ha aes 2? 
Haid Tet Bt HA 


Does the word ‘sarvatha’ connote ‘all-kinds’, or ‘all- 
time’, or ‘as-a-rule’ or ‘manifold’? Since the word 


1. Ween - ‘aatfencr’ 
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‘sarva’ is used in all sects and if it be used to connote 
‘all-kinds’, or ‘all-time’ or ‘manifold’, then it 
corroborates the doctrine that is dear to us. If the 
word ‘sarvatha’ be used to connote ‘as-a-rule’ 
[meaning, the object of reality (vastw) has just the 
attribute that is under consideration], then, being 
regulatory, it fails to express the multiple attributes — 
like permanence-transience, one-many, and distinct- 
indistinct — of the object. 


AMSAT HAT CHa aeses: ATT US 


sat var afe ween (CHa) sdaes—ua at dt AMI SIU a 
Aaa Gd Vela ah Sade (faa) HI VAT sma 21 


In the same way, if all objects of reality (vastu) be 
considered absolutely of the nature of the lifelessness 
(acaitanya) then objects with the nature of the 
consciousness (caitanya) shall forgo their existence. 


Aaa A AeA: FATT UL SRM 


ST Al aM (Ward AW) Ad-easa St AMT VU a sa Hit 
at Aa cat wit vet ert 
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If the soul (atma) be considered absolutely of the 
nature of the corporealness (murtika), then it can 
never attain liberation (moksa). 


adasyeare caret: Parfait: TAT ug¥sit 


ST Hl GAM (Wat GH) sta-casa St AAT VIG dl GAR 
Al AT St STUT (if PAN sla A HAT H ART Aca 
@1 (@a, FA 103, J 115.) 


If the soul (atma) be considered absolutely of the 
nature of the incorporealness (amurtatva), then it 
shall entail the cessation ‘of the world (samsara). 
[This is because the worldly-souls (samsari jiva) have 
corporealness (murtatva) due to the bondage of the 
karmas. (see, stitra 108, p. 115, ante.)] 


URIS AMAT SURV SHATAHTT Tat 
Blt: FATT USVI 


STN sl GAM (WHT F) UH yest St AMAT Ve a saved 
BORG SI oh SHH HT SMa Sl STOTT 


If the soul (atma) be considered absolutely of the 
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nature of the single-spacepoint (ekapradesa- 
svabhava), then the utterly indivisible soul shall not 
be able to perform any activity whatsoever. 


ada sArHyesra st aan aearetenrtenthica 
PRAM AAMT STA USB I 
are al Beat (War A) BAH Vest SA AAP sa A ae 


RafHaHikea Tet AL Ta Rif Sah Ss-Taya RTA 
cel VST Wet SPT 


If the soul (atma) be considered absolutely of the 
nature of the many-spacepoint (anekapradeésa- 
svabhava), then too the soul shall not be able to 
perform any activity. whatsoever since it will lose its 
character of the inherent-nature (suabhava). 


Usa 7 Hage as: Waa 
PRATT ULE I 


ST Hl GAM (WHT FH) WE Vl AM VW A ae TaN 
form (senfed) oA a Hana St Hew a fora set a 
Tat | 


If the soul (atma) be considered absolutely of the 
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nature of the pure (suddha-svabhava), then, being 
utterly without contamination, it shall not get bound 
with the mire of the karmic matter. 


AAAS GHrATT AMSAT A Halla YegeaaTa- 
Wee: Tad TATA ug 


SIT Al MAM (WHT A) BYE St AA WT ah sypsaat st 
aM F se at tt asg-easrea Ht wit aehert, sata sa 
alat Fel St WaT 


If the soul (atma) be considered absolutely of the 
nature of the impure (asuddha-svabhava), then, 
being always contaminated, it shall not be able to 
attain the pure nature, ive., the state of liberation 
(moksa). 


sratcenraaasts areata aerate Prafrarcmercarc 
URweN 


SIA Hh AM (TH F) Sead va Hl Gan aA 
aad Gg Adl @, wife eden stata va F aaqvahta yar 
aryg aet é sik fad |O A Tee a Th 


If the soul (atma) be considered absolutely of the 
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nature of the figurative (upacarita-svabhava), then it 
shall not ever be able to attain the self-knowledge; 
the absolutistic figurative nature delves into the 
objects external to the soul, leaving no scope for the 
self-knowledge. 


AMI STTARAaaASa Uae Fetter: FAT 


UISRil 


Sat VER ST & Be (TH FY) Sqrahta vat al st 
THER HA WW A Hh Wat sale (WAT Ael-gw) HI 
fartea St SITET 

[Araa qa (sqrata var) Perce FT Haat sess t sik 
Sen Aa (saad va) SB se A waa 21] 


If the soul (atma) be considered absolutely of the 
nature of the non-figurative (anupacarita-svabhava), 
then it shall not ever be able to attain the knowledge 
(and perception) of the external objects. 

[In the absolutistic non-figurative nature of the soul 
(anupacarita-svabhava) it has only the self- 
knowledge, and in the absolutistic figurative nature 
(upacarita-svabhava) it has only the knowledge of the 
objects external. ] 
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This concludes the Section on the Faults in 
Absolutistic Standpoints (nayabhasa) 


sft Wendt er ete ( AaTara ) sift 


7 ok oR 
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The Schematic of 
Standpoints (naya) 


Wa arstttent stferene 


AMRAMAG eh FA Aa WATT | 
cet WU CAH He WMA go Il 


Teast WAT h sk AM TaAMal BP Aw soy Al VAHL, BI 
fats & faa saat wafsaq (ead) aal a fafa seat aH 
at feu 


Know, through the valid-knowledge (pramana), the 
substance (dravya) comprising manifold attributes; 
then, to establish its relative character, the substance 
should be viewed in light of the standpoints (naya) 
that postulate ‘in a way’ (kathancita, syat). 


CACAMESMSHUIAANTS: ULkOI 


Ree-Teh - TR, aaa, ara ak waa aaiq. 
Tass Al WEN HM ae - 7A Hl sen GS soy aha waa 
@1 (ea, Wa 54, % 71.) 


The Schematic of Standpoints (naya) 


From the standpoint (naya) that accepts the 
attributes like the own-substance (svadrayddi- 
grahaka) — the four-fold (catustaya) attributes 
comprising own-substance (svadravya), own-space 
(suaksetra), own-time (svakdla), and own-nature 
(svabhava) — the substance (dravya) is of the nature 
of affirmation (asti). (See also, sutra 54, p. 71,-ante.) 


WANN SHUT ATALANTA: UVa 


Teese - WE, Tea, Wee sik wee sag 
Wasa Al VST HM Ae aa Hh aden @ seq ae casa 
@l (3G, Fa 55, ¥. 72-73.) 


From the standpoint (naya) that accepts the 
attributes like the other-substance (paradrayadi- 
grahaka)— the four-fold (catustaya) attributes 
comprising other-substance (paradravya), other- 
space (paraksetra), other-time (parakdla), and other- 
nature (parabhava) — the substance (dravya) is of the 
nature of negation (ndasti). (See also, siitra 55, p. 72- 
73, ante.) 
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SUCAAMNOTAT BAMSchor FaaANTa: Ve 2M 


SU SAN SA HT NT HH (sey Hl VET HH ae) Wal 
al Wer FY We SM ae aa al san W gor fael wana 
Zl (2G, FA 48, ¥. 65-66.) 


From the standpoint (naya) that accepts the 
origination (utpada) and the destruction (vyaya) as 
the secondary and accepts the existence (satta)’as the 
primary, the substance (dravya) is permanent (nitya). 
(See also, siitra 48, p. 65-66, ante.) 


tad Tae aaa: U4 3H 


feet ara cl Wet at ae Aa Hl sen YF seq aha 
waa 21 (a, Ga 60, J 76-77.) 


From the standpoint (naya) that accepts any 
particular mode (paryaya), the substance (dravya) is 
transient (anitya). (See also, sutra 60, p. 76-77, ante.) 


HEHCUAMPRAAT HANTS: UPG¥I 


HeHeo Maa (We RMI) Ta Al stan A xT 
Wha Z1 (Aa, GA 49, Y. 66-67.) 


The Schematic of Standpoints (naya) 


From the standpoint (naya) that does not accept any 
distinctions (bheda) — bhedakalpana nirpeksa — the 
substance (dravya) is singular or one (eka). (See also, 
sutra 49, p. 66-67, ante.) 


WAAC AMT ATH AAA AAMT AAT N2Ga 


sraarel Sah AA sl sal W UH Sd EO soa H 
arm tae 2! (a, Ga 53, ¥. 70-71.) 


From the standpoint (naya) that sees the substance 
(dravya) as having infallible-affirmation (anvaya) 
with its attributes — anvayagrahi dravyarthika naya 
— the substance, although one, is manifold (aneka). 
(See also, siitra 53, p. 70-71, ante.) 


PEYAAASUT TONTUATSAASCAMTa: ULaS I 


UY ATE SA A TI-WoHt ene ¥ Ae Hl san FW (Fe) 
aq vaya 21 (<a, GA 82, 83, F. 94-96.) 


From the secondary-standpoint (upanaya) called the 
intrinsic empirical standpoint (sadbhita vyavahara 
naya) that makes distinction between attributes like 
the quality (guna) and the possessor-of-quality (gunz), 
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the substance (dravya) is of the nature of distinctness 
(bheda). (See also, stitra 82 & 83, p. 94-96, ante.) 


AEHCOMALAATT POTTS AATASETAATT: ULI 


depcon Fa (Ye Rese) Ta Al sen SF WITH snfe 
Fate S xemq aera 21 (ea, Ga 49, ¥ 66-67.) 


From the standpoint (naya) that does not accept any 
distinctions (bheda) — bhedakalpana nirpeksa — 
between attributes like the quality-(guna) and the 
possessor-of-quality (guni),the substance (dravya) is 
of the nature of indistinctness (abheda). (See also, 
sutra 49, p. 66-67, ante.) 


WATAMSAT TAMARA HAN: ueac 


TH-a) Wes Aa Hl stden S (sila sea aT) Vea IN BME 
ufone casa 21 (a, Ga 56, ¥. 73-74.) 


From the standpoint (naya) that accepts the 

inherent-nature — parama-bhava grahaka naya — the 
soul-substance (jiva dravya) is potential (bhavya) and 
non-potential (abhavya), and that is its nature called 


The Schematic of Standpoints (naya) 


the inherent-nature or capacity (parinamika 
svabhava). (See also, sutra 56, p. 73-74, ante.) 


WAM RAMAM EH ATA A TET Vari 


YSIS WA-Wa Veh 7a Hl sen Fo vila geal al a 
ww Z1 (Aa, GA 56, ¥. 73-74.) 


From the standpoint (naya) that aecepts the pure and 
impure inherent-nature — suddha-asuddha parama- 
bhava grahaka naya — the soul-substance (jiva 
dravya) is of the nature of being conscious (cetana). 
(See also, siitra 56, p. 73-74, ante. ) 


VATA HUAI AAAMTST: UuLGoll 


TI Sea St sen S ad sik ated @ ot aa 
TANT 1 


From the non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya), the karmas and the 
quasi-karmas (nokarma), too, are of the nature of 
being conscious (cetana). 
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WAMAM SHUT HaAHAUIaAACaAMTS: VE 


WH-Wes Wes Aa Hl sen G Ht sik aed G aaa 
Tag ZI 


From the standpoint (naya) that accepts the 
inherent-nature — parama-bhava grahaka naya — the 
karmas and the quasi-karmas (nokarma) are of the 
nature of being non-conscious (acetana). 


WATS ITA AAS RUT ATRIA: 12E 2M 


(fasta) staqya Slaen Aa Hl Sten F sia Ft stacy 
aa V1 (a, GA 86, J. 97-98.) 


From the [other-genus (vijati)| non-intrinsic (alien) 
empirical standpoint (asadbhita vyavahara naya), 
the soul (jiva), too, is of the nature of being non- 
conscious (acetana). (See also, sitra 86, p. 97-98, 
ante.) 


CAMACHO HAATHAUIA AAT: USBI 


Tawa Wem (sos) za at aden G aad sin ated a 
ad cama 21 (ea, Ga 56, ¥. 73-74.) 


The Schematic of Standpoints (naya) 


From the standpoint (naya) that accepts the 
inherent-nature of the substance — parama-bhava 
grahaka (dravyarthika) naya — the karmas and the 
quasi-karmas (nokarma) are of the nature of being 
corporeal (murta). (See also, siitra 56, p. 73-74, ante.) 


WANTAGE TAAAERUT TAKA: LEI 


FAT SAGER 7A Al stan F via ot ad vasa Zz (2a, 
WA 86, ¥. 97-98.) 


From the non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya), the soul (jiva), too, is of 
the nature of being corporeal (murta). (See also, siitra 
86, p. 97-98, ante.) 


WAMaMeho Yate frees saarradeasra: 
UREN 


Waa Wem (sos) TT Hl sen GF Yet Hl Blear 
WT Ta FI (Sa-Fed, AHF, AA -Foy, STHINI-KT_ TM 
Hea-Ra) aad Casa @1 (Aa, Fa 56, ¥. 73-74 WH 103, ¥ 
115-116.) 
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From the standpoint (naya) that accepts the 
inherent-nature of the substance — parama-bhava 
grahaka (dravyarthika) naya — all substances 
(dravya) except the substance of matter (pudgala), 
i.e., the substances of the soul (iva), the medium-of- 
motion (dharma), the medium-of-rest (adharma), the 
space (akasga) and the time (kala), are of the nature of 
being incorporeal (amurta). (See also, sitra 56, p. 73- 
74 and sutra 108, p. 115-116, ante.) 


qarreatranicarendeany eg eu 
yar & vt stan a ad-easqa ZI 


The substance (dravya) of matter (pudgala) is of the 
nature of being incorporeal (amurta) from the 
figurative (upacarita) standpoint (naya). 


TRAM HIATT AT eo Ta 


TRS ACT 


1. Ware - ‘Qaneratranrefa area’ set saat aiel sa wae S feat e- 
“qare-34 @ stan a ot em ware (smfen) vel 21” (ta fase 4. 
PAMTS Wet (2013), Weettaa-fartad wesraeHt (ATH ), J. 223.) 


The Schematic of Standpoints (naya) 


Wawa Wen (emir) aa Al sen S Hea] SR Ya 
THA] h Uh We aa Z1 (AG, WA 100, ¥. 113 FM ¥. 39 
wT faa fecquit. ) 


From the standpoint (naya) that accepts the 
inherent-nature of the substance — parama-bhava 
grahaka (dravyarthika) naya — the atoms of 

time (kalanu) and the atoms of matter (pudgala 
paramanu) are of the nature of occupying a single 
space-point (pradesa). (See also, siitra 100, p. 113 and 
explanatory note on p. 39, ante.) 


TEACUP RAAT MVS eHAUCMaAT uel 


HaHa Ma (Ys Ras) Ta Al san AF wo seq 
(aia, sed-aea, sara ak sla-zea) & ot up 
wea ease @; Hite A saves Z1 (AG, YA 49, Y. 66-67.) 


From the pure (suddha) standpoint-of-substance 
(dravyarthika naya) that does not accept any 
distinctions (bheda) — bhedakalpana nirpeksa — 
between attributes like the quality (guna) and the 
possessor-of-quality (guni), the remaining substances 
[the medium-of-motion (dharma), the medium-of-rest 
(adharma), the space (akasa) and the soul (jiva)], too, 
are of the nature of occupying a single space-point 


165 


Alapa Paddhati ST Teg tet 


(pradesa) as these substances comprise one 
indivisible (akhanda) whole. (See also, siitra 49, p. 66- 
67, ante.) 


TEAC TAAAT ACOA ATS Nea TAT 


URES 


HCH WA (SAYS RMI) Ta Hl stents sq al Feat 
(risa, aed-sea, sara ik sla-gen) cr AT-WeeT 
rama 21 (a, Ga 52, J. 69-70.) 


From the impure (asuddha) standpoint-of-substance 
(dravyarthika naya) that accepts distinctions (bheda) 
— bhedakalpana sapeksa — between attributes like the 
quality (guna) and the possessor-of-quality (guni), 
these four substances [the medium-of-motion 
(dharma), the medium-of-rest (adharma), the space 
(akasa) and the soul (jiva)] are of the nature of 
occupying many space-points (pradesa). (See also, 
sutra 52, p» 69-70, ante.) 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasitra: 
see: Wee aatatensitarg y-2u 
a co, aed gol an Ue vila co eT Wee ZI 


The Schematic of Standpoints (naya) 


There are innumerable (asamkhyata) space-points (pradesa) in 
the medium of motion (dharma), the medium of rest (adharma) 
and in each individual soul (jiva). 


STATA: 14-21 
STAR B SAT Wes 1 


The substance of space (akasadravya) has infinite (ananta) 
space-points (pradesa). 


TSTMS A ATTA STA A AT CATCTUT: 
Parereareanatand Feared! igwotl 


Fale Al WAY STA (Fa) AAMT vest 2; fe area s 
Sra @ at a ves eae ael @, aif ore A ferrerca 
FSAI TU Hl AMA S(saaw ae aI Heys H aT 
ay Hl Wet Tet Stel), TM se Fey (WH sraeen A fer) eI 


From the figurative (upacara) standpoint (naya) the 
the atoms of matter (pudgala paramanu) occupy 
many space-points (pradesa); however, the atoms of 
time (kalanu) do not occupy many space-points even 
figuratively as these have the absence of the 
attributes of greasiness (snigdhatva) and roughness 


1, CaMarer’ - Ya I Fe aie Uwe UA (2017), oft Cadarerefacterat 
aterm wasfa, 9. 133, 1 fat 7TH ZI 
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(riksatva) and, therefore, do not combine with each 
other, and retain their singular nature. 


EXPLANATORY NOTE 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 


Wau fer stay uTomaerarcaer Bs 
ACTA SAINT ATT A cst woila PaaS ee 


Uh Vee Hl MH FTA WY] it aT S-ST e ht aad 
SRT Teel eat %, SF HN Vata STA Geue- Ty al 
‘ara’ hed 2 


An infinitesimal particle (paramanu) of the matter (pudgala) 
has one space-point (pradesa) only, but since it gets transformed 
into molecules (skandha) it is said.to be having multiple space- 
points. Therefore, Lord Jina has empirically called the particle 
of matter (pudgala) a ‘body’ (kaya). 


One elementary particle (paramdanu) occupies one space-point 
(pradesa). Two elementary particles, either combined or separate, 
occupy either one or two space-points (pradesa). Three elementary 
particles, either combined or separate, occupy one, two or three space- 
points (pradesa). In the same way, molecules of numerable 
(samkhyata), innumerable (asamkhyata) and infinite (ananta) atoms 
occupy one, numerable (samkhyata) or innumerable (asamkhyata) 
space-points (pradega) of the universe-space (lokakdsa). Now, it stands 
to reason that the non-material (amurta) substances such as the 
media of motion and of rest can be accommodated in the same place at 
the same time without obstruction. But how can it be possible in case 
of material (mirta) objects? It is possible even in case of material 
(murta) objects too as these have the nature of getting accommodated 
and of getting transformed into subtle forms. As the lights from many 
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lamps in a room intermingle without causing obstruction to each 
other, in the same manner, the material (murta) objects can get 
accommodated in the same space at the same time. It should be 
understood in this manner from the authority of the Scripture also: 
“The universe is densely (without inter-space) filled with variety of 
infinite-times-infinite forms of matter (pudgala) of subtle (siksma) 
and gross (sthiila) nature in all directions.” 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation in 
English from Acarya Piijyapdda’s Sarvarthasiddhi, siitra 5-14, p. 192-193. 


Acarya Kundakunda’s Pravacanasara: 


AABN J AUCH USANA TST | 
afgacel at agte UseATAeeTeT N2-¥E II 


a PATI Wear a ved %, ate wee z; se HAM 
STRI-F h PAT aI VeeH He wha SF TA Sel alewl 
Aa Uh Veereay UA Ye Sided WA a Pfr 4 aAa-wala 
al Wed A yada 21 


And, the substance of time (kala dravya) is without space-points 
(pradesa); it occupies just one space-point (pradesa). As the 
indivisible atom of matter (pudgala-paramanu) traverses slowly 
in the-substance of space (akasa dravya) from one space-point to 
the other, the time-atom (kaladnu) evolves into its mode 
(paryaya) of time (duration or samaya). 


The universe-space (lokakdsa) has innumerable (asamkhyata) space- 
points (pradega). Each space-point (pradega) of the universe-space 
(lokakasa) is inhabited by one time-atom (kalanu). These innumerable 
(asamkhydta) time-atoms (kdlanu) fill up the entire universe-space 
(lokakaga). Kach time-atom (kalanu) maintains its separate identity; 
it does not unite with other time-atoms (kalanu), as the heap of gems. 
As the indivisible atom of matter (pudgala-paramanu) traverses 
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slowly from one space-point (pradega) to the other in the substance of 
space (akasa dravya), the time-atom (kalanu) transforms into the 
mode (paryaya) that is time (duration or samaya). Since the time-atom 
(kdlanu) has single space-point (pradega), it is apradesi, without 
space-points. 


soiadarerernfeaeraaa Wat 7 BAA zee 


af Fay & sens sald era cara aet 21 (eq, 
WA 28, ¥. 36-37.) 


The atoms of time (kalanu) do not have the twenty- 
first nature called the figurative-nature (upacarita- 
svabhava). (See, stitra 28, p. 86-37, ante.) 


WU ATAONT ATA SMS AAAS RUM AAT Ute 
UGTA URORI 
Ta GAM Al stan GF (FTA WAN] Beraekta Waa HI 


fara aa eA a) SR sae San wa al ow A yaa 
sa B ayaa ot 21 (Aa, Ta 166, |. 164.) 


From the standpoint of indirect (paroksa) valid- 
knowledge (pramana) [the atom of matter (pudgala- 
paramanu) not being a subject matter of mundane- 
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direct (samuyavaharika-pratyaksa)| and from the 
non-intrinsic (alien) empirical standpoint (asadbhita 
vyavahara naya), the substance (dravya) of matter 
(pudgala) has the nature of being incorporeal 
(amurta), too, in the figurative (upacarita) sense. (See 
also, siitra 166, p. 164, ante.) 


WSUS IM AaaA CAM AAA 93M 


Us sain za at sen a xa A vamaiaa @ ak ays 
sos qa at aden a seg A fawe-aa Z1 [haa vita ak 
Gara seat FY (ara eh A) fawaia Bat 21] 


From the standpoint (naya) that accepts the pure 
inherent-nature of the substance (suddha 
dravyarthika naya) the substance (dravya) has the 
(own) natural nature (suabhava-bhava) and from the 
standpoint (naya) that accepts the impure inherent- 
nature.of the substance (asuddha dravyarthika naya) 
the substance has the (other) unnatural nature 
(vibhava-bhava). [Only the substances (dravya) of the 
soul (iva) and the matter (pudgala), due to their 
capacity to get into bondage (bandha), have the 
(other) unnatural nature (vibhava-bhava).| 


Alapa Paddhati sea weghat 
UST AUAHA WGA: MLO 
Us sone qa st oten a oa a Ys waa 21 


From the standpoint (naya) that accepts the pure 
inherent-nature of the substance (suwddha 
dravyarthika naya) the substance (dravya) has the 
pure-nature (Suddha-svabhava). 


WGC AMAA AMAA: UWI 
ae sass aa at sen a ea HI ATS waa 2 


From the standpoint (naya) that accepts the impure 
inherent-nature of the.substance (asuddha 
dravyarthika naya) the substance (dravya) has the 
impure-nature (asuddha-svabhava). 


SHYAAGENU SHAAAMTa: ugg 
TH SER WA Ht sen S xq HI Bafta asa 21 


From the non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya) the substance (dravya) 
has the figurative-nature (upacarita-svabhava). 


The Schematic of Standpoints (naya) 
Fan aaa aectreaste ratty | 
aa AMA Gard Aarsfa fe aarfaer: wu war ee 


Tmard- seal HI Sat taed Z, adel cles A eater ZI 
aa dt (SAH MST) SA (GAT) S aT waz, 7a ot set 
HR SAA ZI 


The substances (dravya), as per their respective 
nature (svabhava), are stationed in the universe 
(loka). These, as per their respective nature, are 
known through the knowledge [valid-knowledge 
(pramana)], and also through the.standpoints (naya). 


This concludes the Section on the Schematic of 
Standpoints (naya) 


sta Aa arate arf i 


ok oR 


The Etymology of Valid-knowledge 
(pramana) 


yarot-aqeaht stferene 


Paden Wat, watad UR aad at 
WAT ATAUTT gil 


Tad A al TET Se aren a Vat ghia fra a 
BN A-Te Al MA Va @, ZA AA Sl WAM Hed 1 (aq, 
WA 33 F 34, Y. 41-42.) 


The knowledge (7ana) that:ascertains all attributes 
of the substance (vastu)is the valid-knowledge 
(pramana). Or, the knowledge (ana) through which 
the reality of the substance — vastu-tattva — is known 
is the valid-knowledge (pramana). (See also, siitra 33 
& 34, p. 41-42, ante.) 


Aegean Maer Aa4ld 92 11 


aé (WAM) < UeR AI @- Aaned ak Afancsi 
(ud Wa 35, %. 44, Aya sik wa & Ae S WaT at ye 
Al Hel Wal V1) 


The Etymology of Valid-knowledge (pramana) 


That valid-knowledge (pramana) is of two kinds — 
intentional (savikalpa) and unintentional 
(nirvikalpa). 

[Earlier, in siitra 35, p. 44, ante, the two kinds of 
valid-knowledge (pramana) have been mentioned as 
the direct (pratyaksa) and the indirect (paroksa).] 


Caaed AAG derdiasry Uftstrata-wt:- waa 


TRAC aT 


TA al Vea FW se Sh ae aM ahafaacd aM Hed 7 
sah oR ee af aA, Fag, safe aA aR Awa 
al (3G, Fa 38, F. 50-S1°SIR WA 36, ¥. 44-45.) 


The knowledge that-arises with the help of the mind 
(mana) is the intentional-knowledge (savikalpa- 
jnana). Theintentional-knowledge is of four kinds — 
sensory-knowledge (mati-jnana), scriptural- 
knowledge (Sruta-jnana), clairvoyance (avadhi-jnana) 
and telepathy (manahparyaya-jnana). (See also, sutra 
38, p. 50-51 and sitra 36, p. 44-45, ante.) 


Pianed wanted Haar ugcoll 
Sl SH FA Hl Vera w fat (Haat sre A) so ea Zz, 
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ag fifsacd a 2 (3a, Wa 37, ¥. 46-50.) 


The knowledge that arises without the help of the 
mind (mana) [arises out of the soul (atmda) only] is 
the unintentional-knowledge (nirvikalpa-jnana). (See 
also, sutra 37, p. 46-50, ante.) 


This concludes the Section on the Etymology of 
Valid-knowledge (pramana) 


Ul gta warot-eqeahea sherry 


% ok oR 


The Marks and Kinds of 
Standpoints (naya) 


Ta H AAT wa Ve sien 


aaa at Aa: Aaa sargea Wernher 
aM ae Tata wretches at AT: use 


TAM Hh SR (MAH WHR A) Feld ae H UH set (a) at 
TET SA HAA Aa 21 Aa, Ada H fancy Hl Aa Hed 
@l AIA, aa H ahs Hl At wed J) Ava, VW AT 
Taya Bae Hl yaR Sth UH way FW wena ge z, ae 
TA Zl (AG, FA 39, F53.) 


The standpoint (naya) accepts one particular charac- 
teristic (amsa, dharma) of the substance (vastu) 
whose manifold nature has rightly been determined 
through valid-knowledge (pramana). Or, the chosen 
option (vikalpa) of the scriptural-knowledge (sruta- 
jnana) is the standpoint (naya). Or, the particular 
intention of the knower is the standpoint (naya). Or, 
that which establishes the substance, having mani- 
fold nature, into its one particular nature is the 
standpoint (naya). (See also, sutra 39, p. 53, ante.) 


Alapa Paddhati sea wegtt 
a gar Alancamfanceaveard eee 


A a 3a & Blaney ak ffaacsi 
[ana set afaet va gaat ok feta aia ffanc 
Ta Sia (Fa) V1] (AA, GA 127, FY. 136-138.) 


The standpoints (naya) are of two kinds — relative 
(savikalpa) and non-relative (nirvikalpa). 

[The relative (savikalpa) standpoint (naya) is the 
right-standpoint (sunaya) and the non-relative 
(nirvikalpa, nirpeksa) standpoint is the faulty- 
standpoint (durnaya or nayabhasa).| (See also, sutra 
127, p. 1386-138, ante.) 


This concludes the Section on the 
Marks and Kinds of Standpoints (naya) 


NM sft za GH aarot wa Ve afer i 


ok oR 


The Etymology of Installation 
(niksepa) 


fata at oa afer 


Wauraaaae smoot frata:, @ areearaarfasesr 
Adtaet: Uee3il 
TAO sik za wh ao a ata al ag Hed Z1 ae aM, 


TIA sale (ATH, CAMA, ST SIN Wa) H Ae YUN WHR 
al @l 


The identification or attribution of the valid- 
knowledge (pramana) and,the standpoint (naya) is 
called the installation (niksepa). Installation (niksepa) 
is done in four ways: name (nama), representation 
(sthapana), substance (dravya), and state (bhava). 


EXPLANATORY NOTE 
Acarya Umasvami’s Tattvarthasitra: 


THAT GANT ATE aT: UR-& I 


AA, CAA, FOI SAN Wa BI A Saal (Bereiate am starfe 
al) =e sate fea ste ZI 


These are installed —- nydsa or niksepa — (in four ways) by name 
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— nama, representation — sthapand, substance and its 
potentiality — dravya, and actual state — bhava. 


Giving a name to an object, irrespective of its qualities, for the sake of 
social identity is naming — nama. Establishing objects in things made 
of wood, clay, painting, dice, etc. — ‘this is that’ — is representation — 
sthapana . That, which will be attained by qualities or which will 
attain qualities, is a substance — dravya. The substance characterized 
by its present mode (parydya) is its actual state - bhava. To-explain, 
the substance of the soul (jiva) is installed in four ways as soul-name 
(nama-jiva), soul-representation (sthapana-jiva), soul-substance 
(dravya-jiva) and soul-state (bhava-jiva). To call. something the soul 
(jiva) irrespective of its qualities is soul-name (na@ma-jiva). 
Representing the soul (jiva) through dice, etc. — asa living being or asa 
man — is soul-representation (sthapand-jiva). Soul-substance (dravya- 
jiva) is of two kinds: agama dravya-jiva and noagama dravya-jiva. 
The being who is proficient in, but-not attending to, the Scripture 
dealing with the souls or the human-souls is dgama dravya-jiva. 
Noagama dravya-jiva is of three kinds: the body of the knower 
(Gnayaka-sarira), potential (bhavz) and distinct from these two. Soul- 
state (bhava-jiva) is of two kinds, dgama bhava-jiva and nodgama 
bhava-jiva. The soul-well-versed in the Scripture dealing with the 
souls or the human-souls and attending to these is the dgama bhava- 
Jjiva. The soul taking the mode of a living being or the mode of a human 
being is thenoagama bhava-jiva. 

Installation of the other substances, non-soul (ajiva), etc., must be 
interpreted similarly in the above mentioned four ways. 


This concludes the Section on the 
Etymology of Installation (niksepa) 


sta Frere ant cqeaha srftrenre 
* ok of 
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Tal ch Meal at ear aferene 


sara: Warsraeata gemtsen: eer 


wa ot faa ae aatq wats @, ae seni sae (ee, 
Wa 41, ¥. 56.) 


The standpoint (naya) which is concerned with the 
substance (dravya) is the standpoint based on the 
substance (dravyarthika naya). (See also, siitra 41, p. 
56, ante.) 


Wsraras: Wasa Weg FM: uUcalt 


Us sand faa ae aaiq war @, ae Us soni za 
@1 (3a, Fa 47-49, F. 64-67.) 


The standpoint (naya) which is concerned with the 
pure (suddha) substance (dravya) is the standpoint 
based on the pure substance (Suwddha dravyarthika 
naya). (See also, sutra 47-49, p. 64-67, ante.) 


Alapa Paddhati arena west 
WIM: VASA SoSH: uece i 


ays sa ot fren ad aa wise Z, ae ays seule 
4 @1 (ea, GA 50-52, F. 67-70.) 


The standpoint (naya) which is concerned with the 
impure (asuddha) substance (dravya) is the 
standpoint based on the impure substance (asuddha 
dravyarthika naya). (See also, stitra 50-52, p. 67-70, 
ante. ) 


AAAI SATU gat Featats sreaearadtta 
STATCAMAH: ure 


St WT sme al sraa-wa a ‘ae sor 2’, ‘ae 2’, 
Tal Sa Vt aad 2, ce sa soe za Z1 (2G, wa 
53, Y. 70-71.) 


The standpoint (naya) which establishes infallible- 
affirmation (anvaya) with the substance (dravya) of 
its general-attibutes (samanya guna), etc., and 
proclaims that ‘this is the substance’, ‘this is the 
substance’, is the standpoint based on the infallible- 
affirmation with the substance (anvaya dravyarthika 
naya). (See also, stitra 53, p. 70-71, ante.) 
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vagenfeneumad: vasraeta cagentenesn: 


RAAT 


fraat af said yas wasenfe (rages) Fl eT Het z, 
ae warfare sof Fat (AE, Wa 54-55, ¥. 71-73.) 


The standpoint (naya) which accepts the own- 
attributes [the four-fold (catustaya)], like own- 
substance (svadravya), is the standpoint-based on the 
attributes like own-substance of the substance 
(svadrayadigrahaka dravyarthika naya). (See also, 
sutra 54, p. 71-78, ante.) 


wgeatenerad: wasmneata wgeantenten: 
TeACaT 


frat af aaiq-wansr weenie (agua) Hl WET HET z, 
ae msc sonia 7a et (Aa, Ga 55, Y. 72-73.) 


The standpoint (naya) which accepts the other- 
attributes [the four-fold (catustaya)], like other- 
substance (paradravya), is the standpoint based on 
the attributes like other-substance of the substance 
(paradrayadigrahaka dravyarthika naya). (See also, 
sutra 55, p. 72-78, ante.) 


Alapa Paddhati area west 
WAMU: Wasa WANN: Uegoll 


fran ae sald vas Waa al Ue He @, de WHAT 
sortie qa 21 (a, Ga 56, ¥. 73-74.) 


The standpoint (naya) which accepts the supreme- 

nature (parama-bhava) of the substance (dravya) is 
the standpoint based on the supreme-nature of the 
substance (parama-bhava dravyarthika naya). (See 
also, sutra 56, p. 73-74, ante.) 


sate za al cata ar frac yur een 


This completes the description of the etymology of 
the standpoint of the substance (dravyarthika naya). 


Tata Wars: Varsrreatt carafe: use 


waa a fae aed vata vasa @, ae vali aa 1 
(ta, Ba 41; ¥. 56.) 


The standpoint (naya) which is concerned with the 


mode (paryaya) is the standpoint based on the mode 
(paryayarthika naya). (See also, sutra 41, p. 56, ante.) 
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sierearata wart: wasrmerartitarra- 
Tae: ULM 


smite fea wala & fae set sat vase Z, ae srafe 
fra vata va 21 (Aa, Ga 58, Y. 74-75.) 


The standpoint (naya) which is concerned with the 
mode (paryaya) that is beginningless (anddi) as well 
as permanent or endless (nitya) is called\anddi nitya 
paryayarthika naya. (See also, siitra 58, p. 74-75, 
ante.) 


afefreata wart: vasrmrafa afetracatartire: 
USBI 


aie fra wala &t freer atef aafa vats @, ae ale faa 
watafiee za esa, Ga 59, Y. 75-76.) 


The standpoint (naya) which is concerned with the 
mode (paryaya) that is with a beginning (sdadi) and, 
thereafter, permanent or endless (nitya) is called sadi 
nitya paryayarthika naya. (See also, siitra 59, p. 75- 
76, ante.) 


Alapa Paddhati aera west 
Warts vast: vasa veers: ues 


Us wala & fran ae sata vase Z, oe Ys valaie 
4 @1 (ea, GA 62, ¥. 78-79 Wa FA 60, Y. 76-77.) 


The standpoint (naya) which is concerned with the 
mode (paryaya) that is pure (Suddha) is called the 
Suddha paryayarthika naya. (See also, sutra 62, p. 
78-79, and sutra 60, p. 76-77, ante.) 


Wwe Was Vat: Ware rateantere: 


UXSall 


ays wala & faea seh stat wise @, ae ays wataie 
7a 21 (Ra, FA 61; 4. 77-78 Wa FA 63, F. 79-80.) 


The standpoint (naya) which is concerned with the 
mode (paryaya)-that is impure (asuddha) is called the 
asuddha paryayarthika naya. (See also, sutra 61, p. 
77-78, and sutra 63, p. 79-80, ante.) 


qa Aa HT ata al fray Yor Esa 


This completes the description of the etymology of 
the standpoint of the mode (paryayarthika naya). 
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Aah Weodifa frra:, frat faccaeaa wal Aa: 
Ueall 


wu a wa ael etn, sal ste a ura eta 2, ae fr 
@1 fa ar af @- faa sae at at sat faneg a ot 
Ten wit, ae WS 7a zZ (AG, Wa 41, ¥. 56-61 Wa WA 
64-67, J. 80-84.) 


That which does not accept the singular.but.accepts 
the plural is called ‘nigama’. The word “‘nigama’ 
means the optional (vikalpa). The standpoint (naya) 
which is concerned with the optional (vikalpa) is the 
figurative standpoint (naigama naya). (See also, 
sutra 41, p. 56-61, and sitra 64-67, p. 80-84, ante.) 


AAS AHIsd Wella ATS: ugg 


a ate ey a ae aeq-aye al Gye HH VET Hea Zz, 
ae We AAS! (SA, GA 41, Y. 56-61 Wa BF 68-70, 
84-86.) 


The standpoint (naya) which comprehends different 
substances, belonging to the same class, under one 
common head is the generic standpoint (samgraha 
naya). (See also, sutra 41, p. 56-61, and satra 68-70, 
p. 80-84, ante.) 
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RUIN Telnaes TewIda aeqetatsad stt tae: 
URRell 


ae TAH EM Yelt sel Hl Ae BIG Aa HH Act 7a 
al SAK 7a Hed Zi (Aa, Ga 41, |. 56-61 Wa WA 71-72, 
7. 86-88.) 


The standpoint (naya) which makes distinction 
(bheda) in the object comprehended by the generic 
standpoint (samgraha naya) is the systematic 
standpoint (vyavahara naya). (See also, siitra 41, p. 
56-61, and sitra 71-72, p. 86-88, ante.) 


A Vistel Uaaift Fe: ULeeil 


Tl FF BY (Mel AMA Saw) Gad At sed MW act 
ada wala ahet vent ara @, 3a ea Aa Hed ZI (2G, 
WA 41, F. 56-61 Wa GA 73-75, J. 88-90.) 


The standpoint (naya) which addresses only the 
straightforward (present) condition or mode 
(paryaya) is the straight standpoint (rjusitra naya). 
(See also, siitra 41, p. 56-61, and sutra 73-75, p. 88- 
90, ante.) 
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Vea SMO Whlaweagra fag: wera: 


NRooll 


TR AA SHUT Ss vel ak wera & se fas (fro) 
Wee Al VST HA ae Aa al wee a Hed ZT (Aa, | 4, 
¥. 56-61 Ud GA 77, J. 91.) 


The standpoint (naya) which accepts only. the words 
that adhere to the grammatical rules and convention 
is the verbal standpoint (Sabda naya). (See also, sutra 
41, p. 56-61, and sutra 77, p. 91, ante.) 


WERUTSTAST: GAs: | Mervesepesstear Arhet:| 
GM Vik SH: UST SeaATaa: TARAS: UR 


Te H afte -(ofas) wel Ft ven ae ale 7a 
wafteg 7a 2 sa 7a A meee a OH ot aide ae 21 
wa, Wh, SK STR A Gel wee tas (SR) H aT 
en 4 tare Fa afsec (ofes) Ze (8a, a 41, F 
56-61 Ud GA 78, ¥. 91-92.) 


The standpoint (naya) which consists in forsaking 
several meanings and accepting the conventional 
meaning is the conventional standpoint 
(samabhiridha naya). It gives up the several 
meanings of different words and accepts the 
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conventional meaning. For instance, ‘Sakra’, ‘indra’ 
and ‘purandara’ are three words with different 
meanings but are used to describe the lord of the 
celestial beings — devardja. Accepting the important 
sense of the word and ignoring its several meanings 
is the conventional standpoint (samabhiridha naya). 
(See also, swtra 41, p. 56-61, and sutra 78, p. 91-92, 
ante.) 


Ua frameset Yad saa: URI 


faa qa A adam fear at yaa ett @, ae wise aa 21 
(ta, WA 41, ¥. 56-61 Va FAT, F. 92.) 


The standpoint (naya) which determines or 
ascertains the object in accordance with its present 
activity is called-the specific standpoint (evambhita 
naya). (See also, siitra 41, p. 56-61, and sutra 79, p. 
92, ante.) 


Wa 1196S 202 dH WE A cat Way wa ae al pata aT 
faaxur GUT Sat 


Sutra 196-202 complete the description of the 
etymology of the standpoints, from the figurative 


(naigama) to the specific (evambhita). 


The Etymology of Kinds of Standpoints (naya) 


Uerhervat gear Tet 1031 


Us Ara 7a ak age fees aa - 4 eet serie aa 
de Z1 (ea, MeN 4, % 54-55.) 


The pure transcendental standpoint (Swddha niscaya 
naya) and the impure transcendental standpoint 
(asuddha nigscaya naya) — these are the two kinds’of 
standpoints based on the substance (dravyarthika 
naya). (See also, gatha 4, p. 54-55, ante.) 


sata aedhvetad sta PyaTa: uRo¥it 


ade (AS W-We, wala-gaat enfe q) sik aqra wT a 
ag a fra ae feaa aa 21 (Aa, MeN 4, ¥. 54-55.) 


To determine the susbstance (vastu) without any 
distinctions (e.g., between the substance and its 
attributes, and between the substance and its modes) 
and with no figurative-suggestion (upacara) is the 
transcendental standpoint (nigcaya naya). (See also, 
gatha 4, p. 54-55, ante.) 


EXPLANATORY NOTE 


The transcendental standpoint (nigcaya naya) represents the true and 
complete point-of-view. There is no distinction between the substance 
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(dravya) and its qualities (guna) and there is no figurative (upacarita) 
suggestion in the statement. For example, “The soul is one with the 
wealth ofits attributes.” 


Harahan aeearassrd Sit AAT: Roll 


aq (Sa Wh, vala-vat enfe 4) ak wTER BI Pa 
Hl SAGER HE Sse 7A V1 (SA, TMM 4, F 54455.) 


To determine the susbstance (vastu) making 
distinctions (e.g., between the substance and its 
attributes, and between the substance and its modes) 
and with figurative-suggestion. (upacara) is the 
empirical standpoint (vyavahara naya). (See also, 
gatha 4, p. 54-55, ante.) 


EXPLANATORY NOTE 


The empirical standpoint (vyavahara naya) makes distinction between 
the substance (dravya) and its qualities (guna) or between the substance 
and its modes (paryadya) and there may be figurative (upacarita) 
suggestion in the statement. The term vyavahara implies analysis of the 
substance (dravya) with differentiation of its attributes (guna) from the 
underlying substance. For example, the complex nature of the soul (jiva) 
is analyzed with respect to its diverse qualities, and attention is directed 
to one particular attribute that may be of current interest. 
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Torpfort: Palaver Yaw: MEATS: URI 


Pale (Fal, GEN, AIT sik Wis) & Ae GH wa 
I-A Ae Hea tf Ae VAY SEK AA Zz (2G, WA 
81-83, J. 93-96.) 


The standpoint (naya) that makes distinction 
between the quality (guna) and the possessor-of- 
quality (guni) with respect to its name (samjna), etc. 
[name (samjna), number (samkhya), mark (laksana) 
and intention (prayojana)] is the intrinsic empirical 
standpoint (sadbhita vyavahara naya). (See also, 
sutra 81-83, p. 93-96, ante.) 


EXPLANATORY NOTE 


The term sadbhita implies the intrinsic nature of the thing. The 
intrinsic empirical standpoint (sadbhiita vyavahara naya) makes 
distinction between the substance (dravya) and its subdivisions like 
qualities (guna), modes (paryaya), nature (svabhava) and agent 
(karaka) which are essentially inseparable. This standpoint (naya) 
envisages distinction in an indivisible whole: e.g., making a distinction 
between the ‘soul’ and its intrinsic nature of ‘knowledge’. 


ee Uae Tear TAR Uae aetaene: 


WRolIl 


ae ues wt (cae) a se YT ano ae aT 
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FAT SAGER FF V1 (AE, WA 84-87, Y. 96-99.) 


The standpoint (naya) that imports any known 
attribute of one substance into another substance is 
the non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya). (See also, stitra 84-87, 
p. 96-99, ante.) 


EXPLANATORY NOTE 


The term asadbhita implies importation of alien-substance or its 
qualities into the substance under consideration or its qualities. The 
non-intrinsic (alien) empirical standpoint (asadbhita vyavahara 
naya) envisages oneness in essentially distinct substances. The 
expression under this standpoint (naya) is essentially figurative 
(upacarita); e.g., an ‘earthen-pot’ is conventionally termed as a ‘ghee- 
pot’ due to its usage. 


WHA UAT: STINT A: cHittat a 
STARAAIAAASN: URI 


THT SER St Sta 2; sta A A soa Al SS TA 
START SAT SAGER FF V1 (AA, GA 88-91, YF. 100-103.) 


The non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya) itself uses a figure-of- 
speech (upacara). The standpoint (naya) that uses a 
figure-of-speech (wpacara) in an already figurative 
substance is the figurative, non-intrinsic (alien) 
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empirical standpoint (upacarita asadbhita vyavahara 
naya). (See also, sutra 88-91, p. 100-108, ante.) 


EXPLANATORY NOTE 


The term upacarita implies usage sanctified by convention but with no 
intrinsic justification. In the figurative, non-intrinsic (alien) empirical 
standpoint (upacarita asadbhita vyavahara naya) the alien object 
with which the object under consideration is identified lacks any 
intrinsic relationship. For example, consider the statement, “My 
ornament.” Only in a figurative sense can one call.the ornament as 
one’s own. 


TORU: Tatarstan: Taaraeaataat: Aah 
ctHunte: PatagaeNeNs: URI 


TIT A, Vara-qalat Ay aura Casal HW, HHA A 
aq He (St afta t) Baya SaeR wa a fags 21 (Aq, 
WA 81-83, ¥. 93-96.) 


To make distinction between the qualities (guna) and 
possessor-of-qualities (guni), the modes (paryaya) and 
possessor-of-modes (paryayi), the nature (suabhava) 
and possessor-of-nature (suabhavi), and the agent 
(karaka) and possessor-of-agent (karaki) [essentially 
inseparable (abhinna)] is the subject matter of the 
intrinsic empirical standpoint (sadbhita vyavahara 
naya). (See also, stiitra 81-83, p. 93-96, ante.) 
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FA FaANTAI:, Tara Taare: , Wor WUNTATe: , 
FAI TONGA: , Fat Wararaeant:, WUT Fearne: , WUT 
TAMA: Tateat FaNTA:, Tart Tora: sta 
AMANTA: SAITAMA FTA: uRoll 


1) 3 Y Rl HI STAR, 2) Vara A Vala HI Sdn, 3) 

HU Hl STAR, 4) SA A WO Hl STAR, 5) FI Hvala aT 

STIR, 6) TH Fl Hl STAR, 7) WA Wala aH SIK, 8) 

wala 4 xa aI STE sik 9) wala FM a sca Wa At 

VaR Hl STAN aay SaaEn 7a wl asst zi 

fasta- staeya SER AA HA VaR SI Soa S We a 

var 4 fea au z- 

1) saa xe Sta - “oot at ek ofa 21” 

2) wala 4 vata a sta GQ & faa al tae) “ae 
wa a1” 

3) TAT a stan | “afta afew 21” 

4) va Aq a scar - “sia, asia anf a Zz” 

5) 3a Ff wala ar Soa - “omy aeueeit 31” 

6) Ty sel SP stan - “ae whe (AQ) Hea 21” 

7) Tt A wala ar stan - “am (atem at) vata 1” 

8) Waa A sy I STEN - “eH gem 21” 

9) wala A a Stan - “ae BU saa ZI” 


The following nine kinds of conventions (upacara) 


1. ta, U. tetas SH (2017), See Wala, 9. 150-151 am fase o 
PAMTE Wet (2013), Wecttaa-fartaa westaeHt (ATH ), ¥. 117-120. 
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constitute the subject matter of the non-intrinsic 
(alien) empirical standpoint (asadbhita vyavahara 
naya): 1) supplant substance (dravya) by substance 
(dravya), 2) supplant mode (paryaya) by mode 
(paryaya), 3) supplant quality (guna) by quality 
(guna), 4) supplant substance (dravya) by quality 
(guna), 5) supplant substance (dravya) by mode 
(paryaya), 6) supplant quality (guna) by substance 
(dravya), 7) supplant quality (guna) by mode 
(paryaya), 8) supplant mode (paryaya) by substance 
(dravya) and 9) supplant mode (parydya) by quality 
(guna). 


EXPLANATORY NOTE 


The following are the illustrations of the nine kinds of conventions 

(upacara) that are the«subject matter of the non-intrinsic (alien) 

empirical standpoint (asadbhita vyavahara naya): 

1) supplant substance(dravya) by substance (dravya) — “The body 
of a living-being is but the soul.” 

2) supplant.mode (paryaya) by mode (paryaya) — (on seeing the 
picture of Rama-—) “This is Rama.” 

3) supplant quality (guna) by quality (guna) — “Sensory-knowledge 
(matijnana) is corporeal (murtika).” 

4) supplant substance (dravya) by quality (guna) — “The soul (iva), 
non-soul (jiva), etc., are but the knowledge (jnana).” 

5) supplant substance (dravya) by mode (paryaya)-— “The atom 
(paramanu) occupies many space-points (pradesga).” 

6) supplant quality (guna) by substance (dravya)-— “This white 
(object) is the mansion.” 

7) supplant quality (guna) by mode (paryaya) — “The knowledge 
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(jfiana) is a mode (paryaya) [of the soul (atma)].” 

8) supplant mode (paryaya) by substance (dravya) — “The molecule 
(skandha) is a substance (dravya).” 

9) supplant mode (paryaya) by quality (guna) — “This form (ripa) is 
enchanting (uttama).” 


STAT: TAH Tat Arete A UM Ha: URL 


STIR AG al ale YR Ta set z, safe sa gaa wT A 
wet Hel TT eI 


There is no stand-alone standpoint (naya) by the 
name figure-of-speech (wpacara); as such, it has not 
been mentioned separately. 


Tera a wast fd aM: Wat uzeV2u 


Fe & asa A vasa a faftaasr stan at vata ett 
Zl 

fasra- ae fae & dere an aaa ata HOR GE 
fear facta at fae Heat 


In the absence of the original (mukhya), due to the 
purpose (prayojana) or the instrumental cause 
(nimitta), the figure-of-speech (upacara) is employed. 
For example, in the absence of the sight of the lion in 
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a particular place and at a particular time, for the 
sake of explanation, the cat is said to be the lion. 


aeareeeneheceqerattareraaperenererecroreard: URQ3M 


Fe STIR-GSrY SSA Gar, GA Gary, wT 

UR FY, AG-Aea WY, AA Geary, asa 

weary soe Geral al cat Sal V1 Sa-GaR stata 

SAG SAGER AT HI BA Beast (asifa Vaal A), stacy 

(fasta vat A) sik qeareend (<asnfa-fasnfa vera A) 

at @1 (a, Ga 88-91, | 100-103.) 

fasta- 24 Gal F Go a var a 2! 

ae Wary SS wife ar sore S Te aA A 
sea ST 2 

Seay Gary -— TG vila G yee AR Hrat-epet aT ace 
Tay eI 

ahora aera - seq sik wala A eta z, Sa ae 
(xa) URoret @ ak sem wafen (sala) aio ZI 

Tg-Fe4 Gary - TA aa aa awe ea-mMe-we aga sg 
ak sen & A TT HS WesA A TAH AGI ad Z1 


1. <a, % FeHAR wet (1989), siteacatarard farfae sreraasfe ( star 
ATT FearqarT Weyer), ¥. 118-120. 
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ans weary - Sa afa-ga anfe am @ ak vale we ze, 
at vat a ad Tea Fa ZI 

aaa Way - aah H IRE Td AK AY H seasa Wa 
TW aa € ak Sal Ta VaR AW We Se wat ZI 


That figure-of-speech (upacara) connection 
(sambandha) is of various kinds, including: mutual 
inseparable togetherness (avinabhava sambandha), 
integral bonding (saméslesa sambandha), 
transformation and object-of-transformation 
connection (parinama-parinami sambandha), faith 
and object-of-faith connection (sraddha-sraddheya 
sambandha), knowledge and object-of-knowledge 
connection (jndna-jneya sambandha) and conduct 
and observance-of-conduct connection (caritra-carya 
sambandha). This way, the figurative, non-intrinsic 
(alien) empirical standpoint (upacarita asadbhita 
vyavahara naya) has three meanings: true-meaning 
[in respect of objects of own-genus (svajati)], false- 
meaning {in respect of objects of other-genus (vijati)] 
and true-false-meaning [in respect of objects of own- 
and other-genus (svajati-vijati)]. (See also, stitra 88- 
91, p. 100-108, ante.) 


EXPLANATORY NOTE 


Illustrations of various kinds of connections mentioned in the sztra 
are as under: 
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Mutual inseparable togetherness (avinadbhava sambandha) - as 
between the dispositions of attachment (raga), etc., and the 
bondage of the karmas. 

Integral bonding (samslesa sambandha) — as between (space-points 
of) the soul and the molecules of the bound karmas. 

Transformation and object-of-transformation connection 
(parinama-parinami sambandha) - as between the dispositions 
of attachment (raga), etc., and the soul. 

Faith and object-of-faith connection (Sraddha-sraddheya 
sambandha) - as between the perception of the soul and the 
objects of reality (tattva) as well as the Deva-Scripture-Teacher. 

Knowledge and object-of-knowledge connection (j7Gna-jneya 
sambandha) — as between the sensory- or-scriptural-knowledge 
and the six substances (dravya), etc. 

Conduct and observance-of-conduct connection (caritra-carya 
sambandha) — as between the twelve vows of the householder 
and the faithful observance of these vows. 


This concludes the Section on the 
Etymology of Kinds of Standpoints (naya) 


U sta vat a Vet cet cqeahe stfereare 
% 3% ok 
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The Standpoints (naya) in 
Spiritual Language 
Seare VTET A Aal cat aaa arferenre 


GRAATAMTA Ta SATA URNS 
fer ot stearcs ar A val or He aed ZI 


Further, the standpoints (naya) are described in the 
spiritual language. 


Mayers Bt Feat SeaenvsT uRVai 


wat & yet Ae ae, UH freaa wa a Ga Hae I 
(ta, MM 4,9. 54-55 AM FA 204, ¥. 191-192.) 


The two primary divisions of the standpoints (naya) 
are the real or transcendental standpoint (nigcaya 
naya) and the empirical standpoint (vyavahara naya). 
(See also, gatha 4, p. 54-55, and siitra 204, p. 191- 
192, ante.) 
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aa Fsaaatstefarat, aaent Vefawa: eee 


sad feaa aa ade ot fava we @ ak aen wa Be aT 
fara axa 21 (<a, FA 204-205, J. 191-192.) 


The subject matter of the real or transcendental 
standpoint (nigcaya naya) is non-distinction (abheda) 
and the subject matter of the empirical standpoint 
(vyavahara naya) is distinction (bheda).(See also, 
sutra 204-205, p. 191-192, ante.) 


EXPLANATORY NOTE 


From the transcendental-point-of-view (niscaya naya) all substances 
remain in their own-nature (svabhava); the soul is not transformed 
into other substances, other substances are not transformed into the 
soul. From the empirical-point-of-view (vyavahara naya), however, 
the knowledge-soul encompasses other substances and other 
substances encompass the knowledge-soul. 


Jain, Vijay K. (2018), 
Acaérya Kundakunda’s Pravacanasara, verse 1-26, p. 35. 


aa Fycat feta: wehrrasrS yaaa URI 


aH fra aa dt yar a @- Us fea 7a ok as 
fraqa Fal (ea, GA 203, ¥. 191.) 


The real or transcendental standpoint (nigcaya naya) 
is of two kinds: the pure transcendental standpoint 
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(Suddha nigscaya naya) and the impure 
transcendental standpoint (aguddha niscaya naya). 
(See also, siitra 203, p. 191, ante.) 


wa Peafieratcaraa: waghtyaat ae 
Haare sia sft ure 


sa SB at safs-ea (feats) ao sik Wot A ste ar 
fara ara @ ae Us freaa a 21 SM, Sacra one vita 2 


Out of these, the subject matter of the pure 
transcendental standpoint (suddha nigcaya naya) is 
the uncontaminated (nirupadhi) state of the 
substance where no distinction is made between the 
quality (guna) and possessor-of-quality (guni). For 
example, ‘omniscience (kevalajnana), etc., is the soul 


(jiva).’ 


EXPLANATORY NOTE 


The pure transcendental standpoint (Swddha nigcaya naya) holds the 
self in its pure and unconditioned state (the nirupadhi state) that has 
no associated karmic contamination. Disentangled from all its 
material environment and limitations, the self radiates in its pristine 
glory through the wealth of its infinite qualities. Pure and unalloyed 
expression of the nature of the self is the topic of swddha nigscaya naya 
—e.g., “Omniscience (kevalajfiana) is the soul.” 


Jain, Vijay K. (2022), 
Acarya (Muni) Nemicandra’s Dravyasamgraha, verse 8, p. 39. 
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The pure soul is indiscrete from omniscience (kevalajnana) 


Gold attains total purity on its last heating; the same holds true for the 
nature of the Arhat. And, certainly, the nature of the Arhat is the 
nature of the pure-soul (Swddhatma). Therefore, by knowing the 
Arhat, one knows the nature of the pure-soul. That in which qualities 
(guna) and modes (parydya) exist is a substance (dravya). In the soul- 
substance (jiva dravya), characteristics like knowledge that are 
associated with it are qualities (guna) and modifications that take 
place every instant in it are modes (paryaya). The characteristics 
which exhibit association (anvaya) with the substance are qualities 
(guna). The characteristics which exhibit distinction or exclusion 
(vyatireka) — logical discontinuity, “when the pot is not, the clay is,” — 
are modes (paryaya). First, assimilate the substance (dravya), 
qualities (guna) and modes (paryaya) of the Arhat in.your mind, follow 
it by the knowledge of your own soul with regard to its qualities (guna) 
and modes (paryaya), and then experience that your soul intrinsically 
is the same as the soul of the Arhat. Experience, altogether, the modes 
(paryaya) of the soul that exist in the three times. The necklace, 
though consisting of pearls but, when worn, is not individual pearls 
but the necklace as a whole. Similarly, experience the soul as a whole, 
without distinction of its qualities (guna) and modes (paryaya). As the 
person wearing the necklace experiences happiness that emanates 
from wearing the necklace as a whole, experience the happiness that 
emanates from the soul as a whole. In such experience, the soul is 
indiscrete (abheda).from omniscience (kevalajnana). With practice of 
such concentration, gradually, distinctions of the doer (karta), the 
activity (karma) and the action (kriya) disappear, and the soul’s nature 
of pure consciousness appears. Just as the light emanating from the 
jewel is pristine and steady, the light of knowledge emanating from the 
pure soul is pristine and steady. Under such light, the darkness of 
delusion (moha) becomes homeless and must disappear. The Acarya 
says that by knowing the way to attain the pure nature of the soul, I 
have won over the army of delusion (moha). 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasdra, verse 1-80, p. 94-95. 
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arrrenurpataarasyeryra! we 
Ufaarreat site sft ueeen 


wt surfa-afed (ata) 7 ak Wot A ade al fava Hea 
@ de ays frag wa ZI SM, Alea ale aia ZI 


The subject matter of the impure transcendental 
standpoint (asuddha niscaya naya) is the 
contaminated (sopddhi) state of the substance where 
no distinction is made between the quality (guna) 
and possessor-of-quality (guni). For example, 
‘sensory-knowledge (matijndana), etc., is the soul 


(jiva).’ 


EXPLANATORY NOTE 


The impure transcendental standpoint (asuddha nigcaya naya) 
contemplates the self as caught in the meshes of material environment 
(the sopaddhi state). The presence of karmic contamination makes it 
impure or asuddha. Its intrinsic glory is dimmed but still it is viewed 
as a whole with its complete nature as expressed in its attributes 
though.somewhat warped by alien influences - e.g., “Sensory 
knowledge, etc., (matijfianddi) is the soul,” and “Attachment, etc., 
(ragadi) isthe soul.” 


Jain, Vijay K. (2022), 
Acarya (Muni) Nemicandra’s Dravyasamgraha, verse 8, p. 39. 


1. Werk - ‘aarfrpfaratsypg hiya’) tao. wets SH (2017), sit 
waerrardfarfaan srerausfa:, J. 156. 
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Saent Eat: CEYAAAENISHEMAAAENVAT URI 


eR TAH a Ae S Bey SAN AA AN SIR SER 
7a 


There are two divisions of the empirical standpoint 
(vyavahara naya): the intrinsic empirical standpoint 
(sadbhita vyavahara naya) and the non-intrinsic 
(alien) empirical standpoint (asadbhita vyavahara 
naya). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Samayasara: 


aaenNUaeeate Uno AT SaAoT TTT 
Ur fa Unt oT aA USaOT STOTT Gast g-'9-1 


art & ahs, eH, an ade wa caer aa a we 1A ZI fea 
Wat ad wes aie 2, 4 2 ae A Us as TAZ 


Conduct-(caritra), faith (dargana), and knowledge (jana) have 
been said to-be the attributes of the knowing Self from the 
empirical point-of-view (vyavahara naya). From the 
transcendental point-of-view (nigcaya naya), there is no 
knowledge, conduct or faith; there is just the disposition of the 
pure knower (jidyaka). 


Acarya (Muni) Nemicandra’s Dravyasamgraha: 


URIATHATOT HUT Aaenal ¢ foresaer | 
USUAAOTAT ASV TATA 1211 
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aT Sa B ya wa enfe (aracnfe sal) ar wal z, 


(ays) fears do daa at (mie) a wat ak YS 
fra FY Ys vat a oat 21 


From the empirical point-of-view (vyavahara naya), the soul is 
said to be the doer of the karmic matter (like knowledge- 
obscuring karma); from the impure transcendental point-of-view 
(aguddha nigcaya naya), the soul is the doer of its psychic 
dispositions (like attachment and aversion). From the pure 
transcendental point-of-view (Swddha nigcaya naya), however, 
the soul is the doer of own pure dispositions (bhava) pure 
perception (dargana) and knowledge (jnana); ete: 


TARA AI: HAYAAIATS: URAL 


STH G Um Bt ae F (9 al) foes HA Te Fay aE 
A Zl 
(34, ae Hen fe gad saat wert anfe faa #1) 


Out of these two, that which envisages disctinction in 
(intrinsically) single object is the intrinsic empirical 
standpoint -(sadbhita vyavahara naya). 

(For example, to say that the branches, etc., of the 
tree are different from the tree.) 


RIAATaTaSHEMAAAST: URI 


fa aeqei HF (side al) farsa He ae seayd CAaER 7a 
ral 
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(34, 2a Fl a, sea al Were st sacle at aka 
area)! 


That which envisages oneness in (essentially) 
different objects is the non-intrinsic (alien) empirical 
standpoint (asadbhita vyavahara naya). 

[For example, to say that the object-of-knowledge 
(jneya) is same as knowledge (nana), or the 
inheritor-of-faith (¢raddheya) is same as right-faith 
(samyagdarsana), or the rule-of-conduct-(Gcaraniya) 
is same as conduct (caritra).] 


wa aaydetaent fefaa saaktarrakatard uRVsil 


Say OF Wey Sse Tas Ae S Bafta Way saEK 
74 SR sqrahta Ways SAGE Al (AE, FA 83, F. 95-96.) 


Out of these, the intrinsic empirical standpoint 
(sadbhita vyavahara naya) has two divisions: the 
figurative orimpure intrinsic empirical standpoint 
(upacarita sadbhita vyavahara naya) and non- 
figurative or pure intrinsic empirical standpoint 
(anupacarita sadbhita vyavahara naya). (See also, 
sutra 838, p. 95-96, ante.) 


1. 0, fase F. Hereress wet (2013), Agerttac_farhaa vrererecnt 
(7aTaIm ), FJ. 158. 
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wa aokeprfridefara: sraittaeyqearaent, 
Sa Steaea AAA ATTA TUT: URI 


a surfa-afed (ara) qo ak qt A ae at fas ae 
@ oe Sra (Sys) Ve SaEK AA Zz WA, via | 
afta anf aT eI 


The standpoint that makes distinction between the 
quality (guna) and possessor-of-quality (gunz) in the 
contaminated (sopdadhi) state of the substance is the 
subject matter of the figurative (or impure) intrinsic 
empirical standpoint (upacarita sadbhiita vyavahara 
naya). For example, the soul (iva) has qualities 
(guna) like the sensory-knowledge (matijnana). 


Frakrprftrivtearnsqrakaaeyqereenl, aa 
Wa HAMAS TOT: uRVail 


wt surfed (Pret) aT sik qt a ae al fava Hea 
tae Sqraha (Ys) We AaEK wa Zz Wa, via FH 
PACA SAS TT ZI 


The standpoint that makes distinction between the 
quality (guna) and possessor-of-quality (gunz) in the 
uncontaminated (nirupadhi) state of the substance is 
the subject matter of the non-figurative (or pure) 
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intrinsic empirical standpoint (anupacarita sadbhita 
vyavahara naya). For example, the soul (jiva) has 
qualities (guna) like the omniscience (kevalajnana). 


staqdeaaent fear: sratarreatavetd ure | 


TH SAGER WAH a Ae S- stata says SaeK Wa 
a aqraht aay AaEK wal (Aa, FA 84.5. 96.) 


The non-intrinsic (alien) empirical standpoint 
(asadbhita vyavahara naya) has two divisions: the 
figurative non-intrinsic (alien) empirical standpoint 
(upacarita asadbhita vyavahara naya) and non- 
figurative non-intrinsic (alien) empirical standpoint 
(anupacarita asadbhita vyavahara naya). (See also, 
sutra 84, p. 96, ante.) 


wa asst SoaTRAaeAeaaEne, 
aa eaemted Sahat 22X01 


wt Fa Ueete-zed (renrs-wed) aeqal A aaa al ferra 
SUM @ Fe Soa say SASK Aa V1 WS, ‘taeda A! 


The standpoint that establishes relationship between 
substances (essentially distinct) that have no integral 
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bonding (samslesa sambandha) among them is the 
subject matter of the figurative non-intrinsic (alien) 
empirical standpoint (upacarita asadbhita vyavahara 
naya). For example, ‘the money belongs to 
Devadatta’. 


Ayer a fe cae aa SATAN ATS ASE , 
am sitar ONT Ree 


wi Fa Ueete-afed (frera-afed) aeqatl Harare al fase 
aM € Ie ATA Saya Sen Aa-S! WA, ‘sta aT 
IR 


The standpoint that establishes relationship between 
substances (essentially distinct) that have integral 
bonding (samslesa sambandha) among them is the 
subject matter of the non-figurative non-intrinsic 
(alien) empirical standpoint (anupacarita asadbhita 
vyavahara naya). For example, ‘the body (Sarira) 
belongs to the soul (jiva)’. 


EXPLANATORY NOTE 


From the non-figurative non-intrinsic (alien) empirical standpoint 
(anupacarita asadbhita vyavahara naya) it makes sense to say that 
the body (Sarira) belongs to the soul (jjiva). The Truth, however, is that 
these two can never, in the three times, become one. There is basic 
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difference between the body and the soul; these are perceived by 
different types of cognition. The body is known through the 
instruments of the senses and the soul is known through self- 
experience. The soul has consciousness (cetand) and is incorporeal 
(amurta), whereas the body has no consciousness and is corporeal 
(mirta). In its worldly state the soul is always associated with the body. 
This perhaps is the cause of confusion about the relationship between 
the two. 

That the body (Sarira) and the soul (jiva) are essentially distinct has 
been taught, in great detail, in almost all Jaina spiritual texts. Some 
profound teachings are excerpted here. 


Acarya Kundakunda’s Pravacanasara: 


w Ure fore sitar acess Fer forfesr 
srederanar fear a WTA WUteear 11-2 


St aart dart sia aqenfe vatal F aac ¢, 4 wean A 
wear @, ta waa a feat 21 sik at aerate sia ah 
a-ha vasa 8 fea %, 9 coer 4 ova a ara ZI 


Lord Jina has.expounded that those who rely solely on the 
modes (paryaya), like the human being, are the wrong-believers 
(mithyadrsti); such souls are engaged in the impure-soul nature 
(parasamaya). Those who rely on own soul-nature, like 
knowledge (j7idna) and perception (dargana), are the right- 
believers (samyagdrsti); such souls are engaged in the pure-soul 
nature (svasamaya) and are worth knowing. 


Acarya Pijyapada’s Istopadesa: 


afage Garg atshrrata at a | 
A Wg Wat: Gretel aeifag Asafa ise 
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WW Sart (afm) Yara 5 HT Sala Ta SG GARE Hee Z, 
Se Ut ar ae ek ast oft, and afeal a, aa ael ste 21 


Believing the matter to be the soul, the ignorant gets attached 
to it and, as a result, the matter does not leave the soul in its 
four states of existence (caturgati). 


Acarya Pijyapada’s Samadhitaritram: 
wa wh fava fararfiarseate | 
Saas Ara AAPA sh 


wn A feat sreacagis so al us fC gee a 
Gt WK ak Sea (et) Rea at ara wea @ sik 
Toa Sa IR AR aca fava a qa SA Bled 21 


The extroverted-soul (bahiratma) who mistakes the body for the 
soul wishes to attain, through austerity, beautiful body and 
divine pleasures of the celestial beings. The knowledgeable, the 
introverted-soul (antaradtmda), however, wishes to free himself 
from the body and pleasures appertaining to it. 


Concluding Remark 


Correct perception of the objects-of-knoweldge (jieya) and the knower 
(jnayaka)— the soul — is right faith (samyagdarsana). Knowing the 
objects-of-knoweldge (jieya) and the knower (jidayaka) — the soul — as 
these are, is right knowledge (samyagjnana). And to get established in 
the knowledge-soul, rid of all activity, is right conduct (samyak- 
caritra). The soul (Gtmd) is the originator of these three dispositions. 
There is the unity of the originator and the dispositions. These three 
dispositions are the limbs (a7iga) of the soul (atma), the whole (a7gi). 
The disposition of equanimity (samyabhava) or restraint (samyama) 
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that the soul (atma) attains when established in the Three Jewels of 
right faith, right knowledge and right conduct is one whole, without 
parts. The drink made of mango, tamarind and other ingredients has 
multiplicity of taste and smell, but, on the whole, it has one taste and 
one smell. Similarly, the disposition of equanimity (samyabhava) or 
restraint (samyama) although has the Three Jewels, it is one whole, 
without parts. The one whole disposition of equanimity (samyabhava) 
or restraint (samyama) is rid of all external substances. It manifests in 
the concentration (ekagrata) of the ascetic (muni, sramana)=It is the 
path to liberation. The description of the path to liberation as 
consisting in right faith, right knowledge and right conduct is from the 
empirical-point-of-view (vyavahara naya). From_the real-point-of- 
view (nigcaya naya), the path to liberation is ‘one whole’ disposition of 
equanimity (samyabhava) or restraint (samyama). Every substance in 
the world can be seen as consisting of parts.and as one whole. Viewing 
it as consisting of parts is the empirical-point-of-view (vyavahara 
naya), and viewing it as one whole:is the real-point-of-view (niscaya 
naya). These two views constitute valid-knowledge (pramana). From 
the real-point-of-view (nigcaya naya), the path to liberation is one - the 
disposition of equanimity (samyabhava) or restraint (samyama). From 
the empirical-point-of-view (vyavahara naya), the path to liberation is 
threefold — right faith, right knowledge and right conduct, together. O 
worthy souls! Tread the path to liberation to attain infinite bliss and 
light in your soul. 
Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, verse 3-42, p. 302-303. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


SENT A: WHT ALA eth Hee: | 
wefa era: @ wa Heafacnet feet: uc 


Tt aedfa SI A SaeR wa sik fava qa eel sal at a a 
Aeary a wae @, aati feet up aa or aden Wart 4 aA ae 
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amengts A dal at cio wea z, ae a fra (sae GA am) 
Se H AE Het Al WAT HUA 2 


The disciple who, after understanding the true nature of 
substances from both the transcendental (nigcaya) as well as the 
empirical (vyavahdra) points-of-view (naya) and gets unbiased 
towards any of these, he only gets the full benefit of the 
teachings. 


This concludes the Section on the 
Standpoints (naya) in Spiritual Language 


N sft stearer arear  Aalt cat ert siferenre 


% ok oR 


This concludes 
Acarya Devasena’s Alapa Paddhati 
THE WAYS. OF VERBAL EXPRESSION 


sta Gases: steaeatrsatattara uaa 


sa Ua Taya ata aw am far 
cae Ufved( sar) fara ‘sirera wagha’ waret Eel 


% ok oR 


With great devotion, I make obeisance humble 
at the Worshipful Feet of Acarya Devasena 
who has illumined the reality of substances, 

as preached by the Omniscient Lord. 


KR 
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The Doctrine of Non-absolutism (anekantavada) and 
the Doctrine of Conditional Predication (syadvada) 


sMcrdae sit Bgie 


A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka); each character can be analyzed and grasped 
individually. Anekantavada, the doctrine of non-absolutism, is the 
basic understanding of the complexity of the reality and the necessity 
of looking at it from different points-of-view. 

Acarya Amrtacandra, in Purusdrthasiddhyupaya, has termed the 
doctrine of non-absolutism — anekdntavada — as the root of the Jaina 
Scripture. Without a clear understanding of this gem of Jainism, men 
of this world are like the blind men of the parable (of six blind men and 
the elephant); they insist on their partial knowledge being accepted as 
the whole truth: 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


Toe ate Pitegsrcereahtreataenrt 
Tectatactearn fated FATT UU 


SPE aT aa Sa fer a w-eaes, WTS area Gest srr 
en are eet & wrec-fae ar fae ee ae, wae zal at 
fran a fayfia wae ¢ fate a ee ad ate a a 


(sfreqeaagh) TR AeA Zl 


I bow to anekanta [(the doctrine of) manifold points-of-view — 
non-absolutism], the root of unmatched Jaina Scripture, that 
reconciles the partial viewpoints of men, born blind, about the 
elephant, and which removes all contradictions about the nature 
of substances by apprehending the reality through multiplicity 
of viewpoints. 
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Sydadvada is the expression of anekdntavada in logical and 
predicational form. Each individual character of the object-of- 
knowledge (jreya) is called a naya. A naya thus reveals only a part of 
the totality, and should not be mistaken for the whole. A synthesis of 
different viewpoints is achieved by the doctrine of conditional 
predication — syddvdada — wherein every viewpoint is able to retain 
its relative importance. Syddvdda, which literally signifies assertion 
of possibilities, seeks to ascertain the meaning of the object-of- 
knowledge from all possible standpoints. Its chief merit is the 
anekanta, or many-sided view of logic. This, it would be seen at once, is 
most necessary in order to acquire complete knowledge about 
anything. 


Acarya Samantabhadra’s Svayambhistotra: 


adorei aargseqers: | 
PSMA A ASTATAa_ATT 1ed-e9- oR 


aT sar =a Heard’ wR VI Hata ae Ft aig at 
foot sen a met aren 2, ce aa wd VR Aa eT ata 
aed BY at see Aas Oa A eT 21 ‘ea’ TR 
Waits Feed at aden Gad aren 21 et WH Waratart 
a et sated A GWT He at f Sah AM A ae ‘wa’ wee ae 
ral 


In your doctrine, the use of the word ‘sydt’ (meaning, 
conditional, from a particular standpoint) rules out the 
absolutistic viewpoint and demonstrates only the relative aspect. 
Others do not use such stipulation and cause their own 
destruction. 


The particle ‘sydt’ in a sentence qualifies the acceptance or rejection of 
the proposition or predication. It refers to a ‘point-of-view’ or ‘in a 
particular context’ or ‘in a particular sense’. The ‘vudda’ presents a 
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theory of logic and metaphysics. Syadvdda means a theory of 
predication of the reality from different points-of-view, in different 
contexts or from different universes of discourse. Syddvada is the 
expression of the pictures of the reality obtained from different points- 
of-view in definitive and determinate logical predications. There is no 
uncertainty or vacillation in the expression. Syadvada promotes 
catholic outlook of many-sided approach to the problem of 
understanding the reality. It is anti-dogmatic and presents a synoptic 
picture of the reality from different points-of-view. Syadvada 
expresses protest against the one-sided, narrow, dogmatic and 
fanatical approach to the problems of the reality. It affirms that there 
are different facets of the reality and these have to be understood from 
various points-of-view by the predications of affirmation, negation 
and indescribability. 


Acarya Samantabhadra’s Aptamimamsa: 


wus t WeaeS Hafsacaes Aa | 
amMwanareal ST AAT Aaa esi 


(2 dh faa!) sree UR 4 aaa Hafead aa-ed at Z, 
Huta sad-ey dt 21 set ver sends 8 ae aaa 
Hua Saar ok Hafsad saae-eq at 21 (aa a 
Husa Wd ak aaee-er, Haufsad sad SN aaII-wT TT 
Husa Ad, Fad AR saae-en a Zi) 7a St aden a 
aga ad aife wae, adem ae 


O Lord! In your reckoning, the object of knowledge is in a way 
existing (sat); in a way non-existing (asat); in a way both 
existing and non-existing (sat as well as asat — ubhaya); and ina 
way indescribable (avaktavya) [further, as a corollary, in a way 
existing (sat) and indescribable (avaktavya); in a way non- 
existing (asat) and indescribable (avaktavya); and in a way 
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existing (sat), non-existing (asat), and indescribable 
(avaktavya)]. These assertions are made in accordance with the 
speaker’s choice of the particular state or mode of the object — 
naya. 


waigte: Wddtenrranid feaafatste: | 
Saat Sacarasiraeh: ugo%i 


AM UH FT IM Eth Hafoad fawn Sa Hl AMA See 21 
(safe aafsaq one wee Sa H Valsad 21) eR waa 
at al at ster a fae vem @ am 2a ak sua aT fasine 
(Seq) eat zs 


Discarding the absolutist (ekanta) point of view and observing 
the practice of using the word ‘kathancit’ — ‘from a certain 
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ — is 
what is known as sy@dvada — the doctrine of conditional 
predication. It embraces the seven limbs (saptabhanga) of 
assertion, the one-sided but relative method of comprehension 
(naya), and also the acceptance and rejection of the assertion. 


Syadvada consists in seven vocal statements adorned by the 
qualifying clause ‘in a way’ — syat. When in regard to a single entity — 
soul, etc. —- an enquiry is made relating to its attribute — existence, etc. 
— with an all-round examination there is the possibility of seven 
statements, adorned by the term ‘quodammodo’ or ‘in a way’ (syat). 
This is called the ‘seven-nuance system’ (saptabhangi). When 
something is stated about a substance, viewed through a flux of 
modifications, there would be seven modes of predication. [see, Vijay 
K. Jain (2020), Pancastikaya-samgraha, verse 14, p. 29-34.] 


1. tare ata wa (sydd-asti-eva) 
In a way it simply is; this is the first ‘nuance’, with the notion of 
affirmation. 
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2. raat wa (sydd-nasti-eva) 
In a way it simply is not; this is the second ‘nuance’, with the 
notion of negation. 


3. le aaadet Wa (syad-avaktavya-eva) 
In a way it is simply indescribable; this is the third ‘nuance’, 
with the notion of simultaneous affirmation and negation. 

4, wre afta ara wa (sydd-asti-ndasti-eva) 
In a way it simply is, in a way it simply is not; this is the fourth 
‘nuance’, with the notion of successive affirmation and negation. 

5. Pale atta staadter wal (sydd-asti-avaktavya-eva) 
In a way it simply is, in a way it is simply indescribable; this is 
the fifth ‘nuance’, with the notion of affirmation and the notion 
of simultaneous affirmation and negation. 

6. Break saat Wa (sydd-nasti-avaktavya-eva) 
In a way it simply is not, in a way it is simply indescribable; this 
is the sixth ‘nuance’, with the notion of negation and the notion 
of simultaneous affirmation and negation. 

7. Pag atta alert staarter Wal (syad-asti-ndsti-avaktavya-eva) 
In a way it simply is, in a way it simply is not, in a way it is 
simply indescribable; this is the seventh ‘nuance’, with the 
successive notions of affirmation and negation, and the notion of 
simultaneous affirmation and negation. 


Things are neither existent nor non-existent absolutely. Two 
seemingly contrary statements may be found to be both true if we take 
the trouble of finding out the two points-of-view from which the 
statements were made. For example, a man may be a father with 
reference to his son, and a son with reference to his father. Now it isa 
fact that he can be a son and a father at one and the same time. A thing 
may be said to be existent in a way and non-existent in another way, 
and so forth. Syadvada examines things from seven points-of-view, 
hence the doctrine is also called saptabhangi naya (sevenfold method 
of relative comprehension). The primary modes of predication are 
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three — sydd-asti, syad-nasti and syad-avaktavya; the other four are 
obtained by combining these three. 


Every object admits of a four-fold affirmative predication (sva- 
catustaya) with reference to its own substance (svadravya), own space 
(svaksetra), own time (svakdla), and own nature (svabhdva). 
Simultaneously a four-fold negative predication is implied with 
reference to other substance (paradravya), other space (paraksetra), 
other time (parakdla), and other nature (parabhava). The substance 
of an object not only implies its svadravya but differentiates it from 
paradravya. It becomes logically necessary to locate a negation for 
every affirmation and vice-versa. We must not only perceive a thing 
but also perceive it as distinct from other things. Without this 
distinction there cannot be true and clear perception of the object. 
When the soul, on the availability of suitable means, admits of the 
four-fold affirmation with respect to svadravya, svaksetra, svakdala, 
and svabhava, it also admits of the four-fold negation with respect to 
paradravya, paraksetra, parakala, and parabhava. The attributes of 
existence and non-existence in an object are valid from particular 
standpoints; the validity of the statement is contingent on the 
speaker’s choice, at that particular moment, of the attribute that he 
wishes to bring to the fore as the other attributes are relegated to the 
background. There is conditional affirmation of a substance, from a 
particular point-of-view and conditional negation from another point- 
of-view. Two views, existence and non-existence, are not without any 
limitation; these views are neither totally inclusive nor totally 
exclusive to each other. Leaving out the limitation will lead to nihilistic 
delusion. Affirmation, when not in conflict with negation, yields the 
desired result of describing truly an object of knowledge. Only when 
affirmation and negation are juxtaposed in mutually non-conflicting 
situation, one is able to decide whether to accept or reject the 
assertion. This is how the doctrine of conditional predication 
(syadvada) establishes the Truth. 

The seven modes of predication may be obtained in the case of pairs of 
opposite attributes like eternal (nitya) and non-eternal (anitya), one 
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(eka) and many (aneka), and general (samanya) and particular 
(viSesa). These pairs of opposites can very well be predicated of every 
attribute of the reality. In case of contradictory propositions, we have 
two opposite aspects of the reality, both valid, serving as the basis of 
the propositions. Hence there is neither doubt nor confusion; each 
assertion is definite and clear. 

This seven-fold mode of predication (saptabhangi) with its partly 
meant and partly non-meant affirmation (vidhi) and negation 
(nisedha), qualified with the word ‘syat’ (literally, in some respect; 
indicative of conditionality of predication) dispels any contradictions 
that can occur in thought. The student of metaphysics in Jainism is 
advised to mentally insert the word ‘syat’ before every statement of 
fact that he comes across, to warn him that it has been made from one 
particular point-of-view, which he must ascertain. 

The viewpoints of absolute existence, oneness, permanence, and 
describability, and their opposites — absolute non-existence, 
manyness, non-permanence, and indescribability — corrupt the nature 
of the reality while the use of the word ‘sydt’ (conditional, from a 
particular standpoint) to qualify the viewpoints makes these logically 
sustainable. 


Acarya Samantabhadra’s Svayambhistotra: 


SMa: Agata Geert: TABI: | 
Smt A Alglel feaafertearaivarrega: ue¥-3-23e 


@ Afra! sar St SHER (SHAMI-wT He) @ ae cy-zed 2 
Rif Sad vera (se) a Wet (STH, aque, Bee) H gM 
fia vat ora 21 ae Mase, ‘ear’ a Huta (feat atten a) 
aah We A Med, Ta H aya Hl ames Her aren Z sah 
fant wl UaI-eo Hea @ ae Wea (ge) a la (gw) a 
faty-ea 21 safe ae Vere Ael @ Baia ae & fafa 
vant al fas HA aren et 2 
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O Supreme Sage! Being qualified by the word ‘sydat’ (meaning, 
conditional, from a particular standpoint), your doctrine of 
conditional predication (syadvdda) is flawless as it is not 
opposed to the two kinds of valid knowledge (pramana) — direct 
(pratyaksa) and indirect (paroksa). The wisdom propounded by 
others, not being qualified by the word ‘syaz’, is fallacious as it is 
opposed to both, the direct as well as the indirect knowledge. 


Sydadvada and omniscience (kevalajfidna) are the foundational facts of 
knowledge. The difference between the two is that kevalajfiana is the 
complete and all-embracing knowledge of the reality while syadvdda is 
the conditional predication of the individual propositions of the 
knowledge obtained in kevalajfiana. Kevalajfiana is the direct 
experience and syddvada is its indirect expression. All scriptural- 
knowledge (Srutajfidna) issyadvada. 


Acarya Samantabhadra’s Aptamimamsa: 


AGHATH AaaaATHIT | 
Ta: MAMMA VAI IATA WAT URoki 


SIE sik Saas dal eet aeal (site) S yas Zi dal S 
WeR 4 mend (Wear) st ster (at) aT Ae 21 ot oe A 
dal art 4 feet ot ae or fava sel et 2 ae sag ZI 


Syadvada, the doctrine of conditional predication, and 
kevalajfiana, omniscience, are both illuminators of the 
substances of reality. The difference between the two is that 
while kevalajfiana illumines directly, syadvdda illumines 
indirectly. Anything which is not illuminated or expressed by the 
two is not a substance of reality and hence a non-substance 
(avastu). 


The expressions of pleasure and pain, merit and sin, and bondage and 
liberation do not fit into the absolutist (ekanta) doctrine. For the soul 
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that is absolutely eternal, the experiences of pleasure and pain are not 
appropriate, for the mark of eternity is having a single permanent 
form, without loss and origination. Furthermore, the experiences of 
pleasure and pain are to be brought about by merit (to be obtained by 
good karma) and sin (to be obtained by evil karma), and the bringing 
about of them must involve activity, the antithesis of absolute eternity. 


Acarya Samantabhadra’s Aptamimamsa: 
Berea cat Ueinye A safer | 
WAST AAT AT TaAUTATT 12 1 


ZW! UI Ae H oat wa A a fet ww A as ao ord ZT 
Te UHH-So Te ST A A (agit) am amd at wg Se aR 
TS A wg tl Sah Fel Ys ed wa aya cen weile ante 
ae ot ref ara 21 


O Lord! Those saturated with prejudice to their own absolutist 
views (such as describing a substance absolutely permanent or 
absolutely transient) harm themselves as well as others. Such 
absolutist, standalone and unequivocal views fail to establish the 
existence of virtuous (subha) and wicked (asubha) activities 
(karma) and consequently of things like rebirth (acquisition of 
another abode after death — paraloka). 
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uRfPTs-3 APPENDIX-3 


Guide to Transliteration 


Devanagari IAST* | Devanagari IAST | Devanagari IAST 
a a si gha q pa 
3 a S na 7 pha 
g U a ca q ba 
zg i o cha q bha 
3 u a ja q ma 
a u a jha q ya 
U e I na qt ra 
u ai z ta a la 
att 0 ros tha q va 
ail au S da QI $a 
We r Kd dha q sa 
% ! Ty na a sa 
a m a ta Fd ha 
ST: h q tha a ksa 
mh ka q da a tra 
ag kha g dha q jiia 
7 ga 4 na I sra 


*TAST: International Alphabet of Sanskrit Transliteration 
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